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Tautri (Tala Brahman), at the Mangalore tahstiddr’s request, for me. The remainder were 
collected by agents I sent to different places, and several were dictated by a blind pombada, 
named.Kanta, who also gave me information as to where other such compositions could be 
heard, They are all oral and contain many words not now in use. The pombadas are very 
averse to reciting them to strangers. The figures* shew the dress of the priest who dances, and 
who is supposed to personate the Bhita. They are from actual observation by people in my 
aservice.—A. Burnell.” 


The contents are really as follows : — 


(1) Jumidi-pardano “ie Aes Mee < a one in 13 
(2) Panjarli a ak. vs 10 
(3) Deyibaidi-pardano ... es wes “es see gs 6 eee oe 6) 
(4) Koti Channayya-pardano® ... oa one vee one sei eee 23 
(5) Jarantayana-sandi ... 0... nee tue tute eee 188 





1 The cover having been partially eaten by rats, I was obliged to have the volume rebound. 

2 é. e., the illustrations, 3 The numbers refer to MS. leaf numbers. 

¢ I follow the MS, strictly throughout. 

S This seoms, however, to be part of the preceding story, and the versified version is followed by one in prose, 





Tus Epiror is glad to announce that he has arranged with the Government of India 
to publish the Epigraphia Indica as @ Quarterly Supplement to the Indian Antiquary, 
commencing from January 1894. The Epigraphia Indica is edited by Dr. E. Hultzsch, 
Government Epigraphist, and is published under the authority of the Government of India. 
It is the Record of the Archeological Survey of India and numbers amongst its contributors 
the ‘leading Oriental Epigraphists of the day. Six plates of inscriptions are issued with 


each number. 


Annual Subscription in advance :—Rs. 8 or 12s. including postage. Annnal Subscrip- 


tion to the Indian Antiquary and Epigraphia Indica combined in advance:—Rs. 28 or 48s. 


including postage. 
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THE DEVIL WORSHIP OF THE TULUVAS. 
FROM THE PAPERS OF THE LATE A. C. BURNELL. 
I, 

Preface by Major BR. C. Temple. 


N 1882 my former friend and correspondent Dr, A. C. Burnell died, and when his library 
was dispersed in 1883, I secured, through the kind offices of Mr. Quaritch, the MSS, 
which I now publish. They are bound together in a volume! of 325 leaves of large quarto 
writing-paper of various qualities, written generally on both sides, making up altogether 650 pp. 


There are in addition ten colored plates of devil-dancers by native artists, which have 
been reproduced for me by Mr. Griggs, and will be found in their appropriate places later on. 


The title of the book as published is that given by Burnell on the cover of his MSS. 


The contents of the volume are best described generally in the words of a note, in 
Burnell’s handwriting and signed by him, found on the fly leaf at the commencement :— 


‘“‘ This contains @ collection of the Tu]u incantations, used at the ceremonies of Bhita 
worship as practised in South Canara, and which are chanted by the pombadas or priests. 
The first 5 are from Dr. Mogling’s MS. (at Mangalore). The next 5 were written down by a 
Tantri (Tala Brahman), at the Mangalore tahstlddr’s request, for me. The remainder were 
collected by agents I sent to different places, and several were dictated by a blind pombada, 
named.Kanta, who also gave me information as to where other such compositions could be 
heard. They are all oral and contain many words not now in use. The pombadas are very 
averse to reciting them to strangers. The figures* shew the dress of the priest who dances, and 
who is supposed to personate the Bhita. They are from actual observation by people in my 
service.—A. Burnell.” 


The contents are really as follows : — 
(1) Juméadi-pirdano sine sea aes eos bes aus ies bes 18 
(2) Panjarli ae Sas oes eee sas wen ares 10 
(3) Deyibaidi-pirdano* ... oe see one ee oe hats see 15 
(4) Koti Channayya-pardano® _... we as sw es sie ses 23 
(5) Jarantéyana-sandi ... 9... nen vue tte tte eee wwe 18 





1 The cover having been partially eaten by rats, I was obliged to have the volume rebound. 

2 i. ¢., tho illustrations. 3 The numbers refer to MS. leaf numbers. 

* I follow the MS. strictly throughout. 

* This seoms, however, to be part of the preceding story, and the versified version is followed by one in prose. 
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(6) Kodamanatiyana-sandi ne? eee ses, ss a ee 
(7) Kanapaditaya-bhitana-sandi.., ... os. ee ose sos wes, «20 
(8) Munditiya-bhitana-sandi ... soe nue nue wee tee wwe NG 
(9) Ambadadipaijarlli-bhitana-sandi ..,, saa es wie a w. 130 
(10) Pilichamundi-bhitana-sandi ... ose see 6 ee avs wo. 13] 
(11) Todakinar_... “ee see wis ae see oes ee «. 136 
(12) Sarala Jumidi ssi on 28 se Ses; tua ee .- 142 
(13) Mudader (Kala-Bhairava) ... 9 202 ace sees Ca sé wv 149 
(14) Attaver Daiongula ... eee ‘as sa eee cee ate ww. 159 
(15) Kotiand Channaya ... ae 253 swe ase ben nes .. 168 
(16) Kalkuda ess rec re ~ st aie sas rs -- 230 


(17) Posa Mahariye oes eee see isi aise ies e200 wo. 232 
(18) Kannaliye ... see us “ts ase ‘és eee eae ww. «=. 
(19) Jumadi ere eee eee eee eos eee eee eee 239 


(20) Jarantiya ... ivi See: wh ee as ea iis ». 241 
(21) Perar Bolandi® ee ee a” 


(22) Miyér Kodamanataya sae ose ove us us sa . 243 
(23) Kantunekri-bhita eee eee eee eee eee eee eee ece 245 
(24) Magrandaya-pardano sia eee isa Lee “es ove oo. 247 


(25) Kallurti aes eee sie sai ve aes eee ies oo 20d 
(26) Bobbarye 65 sat w. 266 
(27) Panjurli aise a6: ate see eos ues hs aes ww. 272 
(28) Vodilutaya... See oe wae ae She ue. . ite .- «278 
(29) Acollection of Proverbs, untranslated and in the Malayalam character... 282 
(30) A prose story entitled Tonna-bhita in the Kanarese character and 
untranslated wee cee sa ove tee eee a wo 312 


In addition to the above I found, loose among the MSS. leaves and wrapt up in an English- 
Kanarese Form of the Public Works Department,’ two documents, which are of great interest 
in the present connection. 


One of them is a note in Burnell’s handwriting, in half margin, of a Bhata festival he 
witnessed from the 23rd to the 26th March, 1872, at Mangalore, in_ the house of 
‘¢Dhimappa, bard of the Billava Caste.” This note is accompanied by a running commentary 
in the other half margin from the hand apparently of some member of the well-known Basel 
Mission there. It is endorsed on the outside in blue pencil:— ‘‘ Not yet made any use of. 
— Joh. Hesse.’’ 


The other document is a “description”? of the same ceremony “as witnessed by 
A. C. B. and J. H.’?§ in Burnell’s handwriting, and evidently intended by him for publication. 
It may have been actually published somewhere, for all I know to the contrary. It is enclosed 


in a blue official envelope and endorsed: — ‘‘Dr. A. Burnell with Monier Williams’ best thanks 
and kind regards.”° 


The illustrations relate to the following stories, and were found in the following 
leaves of the MSS. :— 


(1) Juméadi-pairdano ove jes See | wee dias ize - 1 
(2) Panjarli ss vee ie 10 


6 No rendering at all is given of this short tale. 


T <* Statement No. 2, shewing the particulars of expenditure under the South Canara District, for the official 


year 1880-81." This paper is superscribed in pencil in a German hand “‘ Burnell’s Bhuten.” I have had it now 
inserted in a pocket in the new binding. 


8 That is, doubtless, ‘‘ Joh. Hesse.”’ 


® And again by myself :—‘‘ Look this up and see if it can be made into a paper in connection with Burnell’s 
MSS. of Tulu incantations.— R. C. T. —7-11-84.” 
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(4) Koti and Channaya-pardano!® aes sae oe see oes ies 23 
(41) Todakinar ... ave eee ae see eas ies ae .. 136 
(13) Mudader aes eee wee eee ove eee ide ces » 149 
(14) Attaver Daiongulu ... ee ne ee se eee = «159 
(19) Jumadi ee ses sue he ove ies iss aioe ». 239 
(25) Kallurti a eve bee see one dal soe oe ve «= 28 
(26) Bobbarye rs ise es sia ozs veh fue ies .. 266 


Having thus described the papers in detail, I will now state the steps taken to make them 
available for those interested in such matters. 


Burnell’s note at the opening of the volume shewed that the text was probably of great 
linguistic value, and that it had taken him years to make a collection such as, most likely, can 
never now be made by another hand. The seclusion in which the Tuluvas live, further makes 
it probable that they have preserved that devil-worship, on which so much popular Hin- 
daism is everywhere based, in greater purity than it is perhaps preserved anywhere else. It, 
therefore, seemed to me important to preserve the contents of the MSS. from possible destruc - 
tion by publishing them, but here difficulties sprang up. 


The number of persons of culture, who know anything of the Tuluvas and their language, 
is necessarily very small, and, unfortunately, although all but two stories, viz., No. 21 of one 
page only, and the last at p.312 ff. in the MSS., had been translated for the collector, the text, 
though very clear and admirably written, was in the Kanarese character introduced by the 
Basel Mission for printing Tulv,!! excepting pp. 123-183 and the proverbs, which were in 
& plain, though untidy, Malayalam script. It, therefore, became obvious that only a 
person well acquainted with Tulu would be able to reproduce the text to any practical use. I, 
therefore, applied in 1886 to the late Rev. A. Manner ofthe Basel Mission for help, asking him 
to transliterate any of the stories, which, in his judgment, contained peculiarities of language. 
Probably all are worth, or will be in time worth, transliterating, but he selected only Nos. 1, 
11, 16, 24, 25, and 26 for transliteration. In addition to this work, he very kindly made a 
number of variants in the translations of Burnell’s employés, apparently by way of corrections 
of mistakes, and added an original text and translation “on the origin of demons,’ a long» 
note “on Bhatas,’’ and some long variants of the stories given by Burnell. 


The last of Mr. Manner’s invaluable contributions was received in 1887, and ever since 
then I have been looking out unsuceessfully for a competent editor for the MSS., endowed 
with the leisure requisite for publishing them in the manner they deserve. At last I have 
decided to give them to the public with such explanations, as Burnell’s own notes 
and papers, Mr. Manner’s contributions, and such books as are at my command, enable 
me to make. 

As the South Kanara volume of that most excellent series of books, the Madras District 
Manuals, has not yet been issued, it is, I find, exceedingly difficult to obtain, at first hand, any 
trustworthy account of the Tu]uvas, although the missions at Mangalore and elsewhere are of 
long standing. Their country occupies the central portion of the South Kanara district, and 
their language seems to be now spoken by about half a million people.!2 Bishop Caldwell, with 
some hesitation, classes Talu among the cultivated Dravidian languages, on the ground that, 
though it was unwritten, until the Basel Mission began to teach the people after 1834 how to 
write it in Kanarese and Malayalam characters, and to print it in the former, it had been very 
carefully cultivated by the reciters of poetry and prose; and he remarks frequently on its 
exceeding interest from the philological point of view. He describes the Tuluvas as the most 
conservative of the Dravidian peoples, and asserts, that in spite of the want of a written 





109 Two illustrations. 11 Minner, Tulu-English Dect. p. iil. 
12 Hunter, Gazetteer of India, says, s. v., by 426,222 in 1881, and, s. v. South oe by 180,000 (!). Caldwell, 


Dravidian Grammar, p. 35, estimated it at 300, 000 in 1875. 
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literature,.their language shews no signs of disappearing,!* which facts are of importance in the 
present connection, as tending to prove that the rites of the Tuluva Devil-worship are not only 
ancient in themselves, but are accurately preserved from ancient times. 


One feels tempted to descant at length on the many affinities, as exhibited in the contents 
of the MSS. now published, that the Tuluva Bhita cult presents to demonolatry generally and 
to the non-Brahmanic worship of the lower classes throughout the Madras Presidency; but, I 
think, in a work like this it is best to let the book speak for itself, and I, therefore, abstain from 
doing more at present than giving a few references to the books throwing special light on the 
present subject, which have come to my knowledge. 


For the language, there are Brigel’s Tulu Grammar, 1872, and Manner’s Tulu Dictionary. 


1886, and, of course, Caldwell’s great work, Comparative Grammar of the Dravidian Languages, 
1875. 


For the people and their religion, the best account available, so far as I know, is that 
in Caldwell’s Grammar, Appendices IV. to VII. pp. 541 ff. to the end ‘of the book, especially 
that portion of them, in which he reproduces a considerable portion of his Shandrs of Tinnevelly 
(pp. 585 ff.). One of the points in the stories that follow, which will prominently strike the 
reader conversant with Hinduism as a whole, is the strong hold that modern Brahminism 
has now obtained over the minds of the Tuluva Bhita-worshippers, and the acuteness 
with which their practices have been bent towards Hinduism pure and simple, Bishop Caldwell’s 
remarks as to this at pp. 548 ff. are well worth study. 


That the Tuluva form of worship, as recorded by Burnell, is not confined to the Tuluvas, 
even in its very terminology, is proved by the statements made by Rice, in his Mysore and 
Coorg, 1878, Vol. I. p. 366, Vol. III. p. 261, where we have, in these neighbouring Native 
States, such words given as, kili, kili-kola, kutta, kuli-kota; Patchabhita, Patijuruli, Chamundi, 
Kulluruti, Guliga, Goraga ; — terms and names, which will soon become familiar to the reader 

of these tales. 


In Stuart’s Manual of the Tinnevelly District, 1879, pp. 16-20, are to be found some value- 
able remarks on the Shanars and their demonolatry, mostly taken from statements by Bishop 
Caldwell, to whom indeed most of the information on this subject in the books I have been 
able to consult is ultimately traceable.14 


The Billavar, or toddy-drawing class, is, in the Tulu country, apparently that chiefly given 
to Bhita-worship, and its close connection with the Shanars of other districts is quaintly 
shewn in that curious compilation, Gazetteer of Southern Indta, 1855, p. 546, in describing 
‘‘Canara,” of which I give an extract :— 


“The Billawars are by profession drawers of toddy from palm-trees, and correspond with 
the Tiers of Malabar and Shanars of Tinnevelly. Twenty years ago [7. e., 1835] the females 
of a degraded caste of Holiers used to come into Mangalore with no other covering, but some 
thick branches of a bush tied to their waist in front and the same behind. They have now [1855] 
substituted a cloth for the leaves in front.!5 .The worship of evil spirits is almost universal 
among the Hindoo inhabitants, who are not Brahmins or of other superior caste. Places of 
worship, which are stones dedicated to them, are to be frequently seen in the fields, and every 
village has its temple. There are persons of the Holiza [P Holiya] caste, who, on the occasion 
of the feasts, perform the service and are supposed to be possessed by evil spirits. They have 
their hair loose and flowing and carry asword which they brandish about, jumping, dancing and 
trembling in the most frightful manner. Sometimes a rope is tied round their waist and they 





18 Dravidian Grummar, pp. 35, 86. 

1¢ J may as well note that this distinguished writer’s History of Tinnevelly, 1881, is, from ite scope, useless for 
the present purpose. 

15 The Holeyas (scavengers) frequently appear in Burne ’ pages. 
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are held like infuriated wild animals.’’ It will be seen, therefore, that the examination of 
Shanir ceremonies side by side with those of the Billavars of “ Tulu-land ” becomes important. 


The subjoined list of scattered notices of customs identical with or similar to those noted in 
the pages that follow may prove useful to the student.16 
Walhouse, Archeological Notes, ante, Vol. III. pp. 191 £. 
Yule, Marco Polo, ii. 53-61. 
Brian Hodgson, J. A. S. B. xviii. 728 ff. 
Mouhot, J. BR. G. S. xxxii. 147, 
Narasimiyengar, Bhitas of Nagara Malnéd, ante, Vol. I. p. 282 f. 
Dalton, Ethnology of Bengal, 232. 
Marshall, Phrenologist among the Todas, p. 186 ff. 
Before closing these remarks I would draw attention to the remarkable likeness, both 
. in form and contents, of the Bhita stories of Southern India to the tales and legends 


told of saints and heroes in Northern India, as detailed in my Legends of the Pafjéb and 
similar collections. 





II. 
ON BHUTAS, 


By the late Rev. A. Manner. 


According to the imagination of the people, in the Kanara District, the Tulu country is 
especially fitted for demons, which, they say, are partly created by God, like the Pafijurli, 
and partly sprung from men, like the Beiderlu. There are several kinds of them, mostly. 
thought to be flying about in the air. Some are, however, considered to be residing in certain 
places, in houses, gardens, &c. While some are family Bhitas, others are village Bhitas, and 
others, again, are only to be found in connection with certain temples. 


Very often a stone of any shape, ora small plank, is placed on the ground, or fixed 
into @ wall, and the name ofa Bhhitais given to it. Other representations of Bhitas are in 
the shape of an ox (MahisAndaya), a horse (Jarandaya), a pig (Pafjurli), or a giant 
(Beiderlu). 


A peculiar small goglet made of bell-metal, into which from time to time water is poured, is 
kept before the Bhitas, and on special occasions kepula flowers (Izora coccinea) and lights are 
placed before them. On festival days cakes, boiled rice, and such like offerings are similarly 
placed before them to please them and to win their favour, and it is considered also that a 
drum, gong, or bell is required for their amusement, In the larger sth&nas, or temples, asword 
is always kept near the Bhiita, to be held by the officiating priest, when he stands possessed by 
the Bhita and trembling with excitement before the people assembled for worship. 


The family Bhitas are worshipped by the families among whom they reside. In every 
Saddra!’? house a room, sometimes only a corner, is set apart for the Bhita, and called the 
Bhita-kotya. 

Tho village Bhttas are said to reside in sAnas or sthanas, and are worshipped by all 
the Sftidras of the village. These sthdnas are temples, built in solitary places, and are large 
and substantial, or small and dilapidated, buildings, according as the Bhitas residing in them 
are considered to be powerful or otherwise. 


The’ Beiderlu are the departed spirits of. two Billavar” heroes, named Koti Beidya 


16 Almost every Madras Manual may be looked up with profit for this purpose. 
17 A man of the servile caste. Tulu Dict., s.v. But see Caldwell, Dravidian Grammar, p. 547. 
% Billavar = Shannan = toddy-drawer. Kitts, Compendium of Castes. 
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and Chennaya Beidysa. It is also said that a Bant!® of the name of Kujumba Kafije died, 
and has since become a demon of the class to which the Beiderlu belong, and is, therefore, now 
included among them, The temple set apart for the Beiderla to reside in is called a garudi. 


There is another kind of demon called Brahmara, Berma, or Brahmaraékshasa. He is 
said to reside in forests, or amidst a group of trees, and sthénas are built for him in such 
places. These are called Berma-sthanas. The difference between this demon and the other 
Bhitas lies in the fact that the officiating priest must be a Brahman, whilst for all the other 
Bhitas, any Billavar is entitled to become an officiating priest, if he is so inclined. This 
Berma-demon does not receive néma, kola, or any such kind of worship; but the Brahman goes 
to the Berma-sthiana occasionally — at the new-moon and such festivals — and offers puja there, 
just as he would at the shrine of any other Hindu god. People of other castes bring offerings 
of fruits and flowers and cocoanuts and plantains, etc., at the same time. 


There are also Bhitas connected with temples, and the place set apart for them is 
called a gudi. These are considered to be the attendants of the god of the temple, and 
receive no kind of worship. But the officiating priest of the god pours some holy water (tirtha, 
4. e., the water in which the god has been washed) and puts some flowers and sandalwood paste 
(1. e., the praséda)* on the stones representing them. In some places the priest does this daily, 
in others it is done once a fortnight or on special occasions only. 


The Holeyas, or Pariahs of South Canara, worship 8 Bhtta of their own, who is not 
recognised by any other class of the people. He goes by the name of the Kumberlu, and the 
place where he is said to reside is called Kumberlu-kotya. 


The Bhatas who reside in sthanas, and the Beiderlu who resides in the garudi, receive 
homage and worship from all the the ‘Sidras of the village where the sthina is. The worship 
offered to these demons is of four kinds, viz., koja, bandi, néma and agelu-tambila. 


Kola is offered to the Bhitas in the sthdna of the village, in which they are supposed to 

reside. The Sfdras of the village, and of those adjacent to it, assemble near the sthdna, and 
- witness the kola ceremony in public, sharing the cost of it by subscriptions, raised among all 
the Sidra families in the village in which the ceremony is held. 


Bandi is a kola, with the addition of dragging about a clumsy kind of car, on which the 
pombada, or priest, representing the Bhita, is seated. 


Néma is a private ceremony in honor of the Bhitas, held in the house of any one who is 
so inclined. It is performed once in ten, fifteen or twenty years by well-to-do Billavars or Bants. 
The expenses of the néma amount to about Rs. 600 or Rs. 700, and are borne by the master of 
the house in which the néma takes place. The giver of the feast is obliged by custom to feed 
all the people of his caste who assemble at his house during the whole time that the ceremony 
lasts, which is usually from three to five days. He is also obliged to give presents of uncooked 
food and fruits, etc., to all who are prohibited from partaking of his food by their caste-customs. 
But he is partly, and sometimes fully, compensated by the presents, which are given to him by 
his fellow-castemen, and by the offerings brought to the Bhitas. 


During the néma, the Bhutas, ¢. e., the things representing them, are brought from the sthana 
to the house of the man giving the feast, and remain there till it is over. 


The rites and ceremonies, etc., in all the three kinds of worship, known as kola, néma, and 
band, are similar. 





19 The Bant, Banti and Banta of these texts appear to mean a man of the Balija or trading caste. ‘See Kitts, 
Compendium of Castes, 

® Flowers are used in adorning the god, and sandalwood rubbed on a flat stone and formed into a paste is 
applied to it. The paste and the flowers are afterwards considered to be sacred and are given to the worshippers, 
who reverently put them on their heads. Tho whole, flowers and paste, are called prasadd. 
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Agelu-tambila is a kind of worship offered only to the Beiderlu, and that annually by 
the Billavars only. The ceremonies connected with this worship are as follow :— 


On a fixed day all the Billavars of a village go to the garudi, taking with them about seven 
sers of rice, various kinds of vegetables, yhi, curry-stuff, and other necessaries for the feast. 
The rice is boiled, and a curry prepared of the vegetables so brought, mixed with plenty of gif, 
in the garudt itself. No fish or flesh of any kind may be used. The rice and curry are then 
served on three plantain leaves, one for each of the three heroes, Koti Beidya, Chennaya Beidya, 
and Kujumba Kaije, and placed before them. Saffron-water, made red by the addition of a 
little lime, is sprinkled on the food thus served. Three lighted torches are then stuck in the 
rice, one on each leaf. After this, the assembled multitudes pray to the Beiderla to be pleased 
with their offerings and to grant them prosperity. When the prayer is over, the food above 
mentioned is distributed among the worshippers, including portions for those who are absent, 
which are taken to them by their relatives or friends. In this way every one has a share of the 
sacred food, or prasada. 


It will be seen, then, that koa, bandi and néma are applicable to all the Bhitas, including 
the Beiderlu, but that the agelu-tambila is applicable only to the Beiderlnu. 


There is yet another kind of worship, called tambila, which is offered every year by the 
master of every Sidra household to his family-Bhttas, who invites as many of his relatives 
or castemen as he wishes to receive. Some cocks are brought and sacrificed in honor of the 
Bhitas, and are then used in making a curry. Cakes and other dainties are also prepared, ane 
there is a family feast on the good things collected. 


III. 


Description of a Bhfiita incantation, as practised in South Kanara (Madras Presidency), 
witnessed by A. C. B. and J. H., on March 23rd, 1872, at Mangalore. 


In all parts of the Madras Presidency most of the purer Dravidian tribes, which it is 
generally the fashion to term the ‘‘lower castes,” invoke as objects of worship beings, which 
really have no place in the Hindu Pantheon, and which bear purely Dravidian names. This 
worship prevails very extensively in Tinnevelly and South Kanara, and extends 
even to Ceylon. How far the beings worshipped are the same is doubtful. Some, e. g., 
Kutti-Kattan (Will-o-the-wisp or Corpse-candle), are feared over the greater part of Southern 
India. 


This primitive religion is now no longer neglected by the self-styled “higher castes,” 
which formerly merely tolerated, but now almost respect the barbarous rites; while some 
philanthropic Brahmans labour to persuade the people that their gods are Bhiitas, or attend- 
ants on ‘Siva. These influences are apparent in the classification of the rites, which are 
déva-kriyd or dsurakriyd, according as offerings are, or are not, made to the Bhita. As the 
aboriginal ‘‘ Péyi’’ has been changed into “ Bhita,”’ so these rites have now a Sanskrit name, 
néma (1. e., niyama), and they are séna (1. e., sthana) or illéchchhida, according as they are 
performed at a temple or in a house, though in both cases it is said that there is no difference 
in the performance, 


The ceremony at which we were present is of the aecond kind, and was celebrated by the 
head-man of the Billavar (1. ¢., toddy-drawers) caste, once in about twenty years. The expense, 
five hundred to a thousand rupees, falls on him, but he is partly compensated by gifts from the 
people who attend. Europeans have so cften failed to get a sight of these rites, that, even after 
permission had been given us and we had accordingly attended, it seemed questionable whether 
we had really seen the ceremony or had been imposed upon, and it was only after questioning 
a Bhata priest, now a Christian, that we found out that what we saw was really the ceremony, 
and, therefore, we can confidently put forward this account of it. 
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On reaching, at about 9 p. m., the head-man’s house in the native town [of Mangalore], we 
found a large ornamented shed erected in front of the house and in the garden, open on all 
sides, except the southern, where was erected a kind of altar, consisting of three benches placed 
so as to form three steps, and covered with a white cloth. In the middle of this was made a 
sort of shrine, or canopy, with a common lamp burning inside. On the three steps or ridges 
were garlands, and brass images of the five Bhiitas to be invoked that night, brought from the 
temple for that purpose. These were (1) Jarandéya, (2) Sara-jumadi, (3) Kantanetri-jumadi, 
(4) Marlu-jumadi, and (5) Pafijurli. Thelast mentioned has the form of a hog; the others are 
hideous deformed figures. About six feet in front of the altar was a common wooden tripod 
about two feet high, and on it a frame made of plantain stems, which contained a mass of rice, 
coloured with turmeric, and in which a three-branched iron lamp was stuck, The space in 
front of this was kept clear for persons making offerings and for the performers. The worship- 
pers usually squat all round, forming a sort of ring. 


On this occasion about 1,500 persons were present, and some had come from a distance of 
more than 30 miles! We were asked to sit down at the end opposite to the altar. 


The performance commenced by the entry into the optn space of two men of the Billavar 
caste, of whom one represented Jarandaya, and the other his dumb servant JumAédi Banfi. 
They were dressed with a fillet round the head and bangles on the ankles, such as dancing- 
girls wear. They held a highly ornamented sword upright in their left hands and a brass bell 
in the right, and walked up and down the open space, attended by fan and pmbrellarbearers, 
and under a portable canopy. The one who represented Jirgndaya quiyéred hysterically in 
every muscle and from time to time rung his bell slowly, and occasionally rested the bell 
which was heavy, on his shoulder. It was the belief of the worshippers that he did so, 
because he was possessed by the demon Jarandéya. 


After sbout half an hoyr the pombada actors appeared. These had their faces thickly painted 
with ochre, and were covered with a long fringe of cocoa leaves.*1_ The pombada representing 
Jirandaya wore a kirita, or semi-ciraular ornament, over the head and shoulders, just like that 
which we see in the brass idols sold in the bazaars. Both had a sword, with blade like that of 
a Malay &ris, and a bell. The two parties continued dancing for a while, and then the 
Billavar representing Jarandiya resigned the charge of the ceremony to the pombada, by taking 
in each hand some flowers and betel leaves and throwing them over the other. In this manner, 
the demon was transferred from the Billavar to the pombada actor. He at once com- 
menced dancing furiously, howling and ringing his bell, while the incantation of the origin and 
deeds of the demon he represented were sung in Tulu to an accompaniment of tom-toms and 
horns, 9nd'similar noisy instrymentg, all of which, together, produced a most hideous din, 


After the incantation was over Jarandaya put on a metal mask, and his servant held in his 
hand a similar mask with a pig’s snout to it. The dancing then became very violent, and the 
performers, who had evidently already indulged in intoxicating liquors to a great extent, became 
plainly hysterical. Meanwhile the devotees offered cocoanuts and plaintains, ete., at the tripod. 


‘The incantation of Jarandaya*? may be literally translated from the Tula as follows: ~— 


‘‘On a Tuesday at noon, the hero Jérandaysa came to the Atrel ferry, riding on a white 
horse and holding a white umbrella. He ordered the ferry-man, Kunya, to bring the ferry- 
boat. The ferry-man replied that the boat did not belong to him, that he was not to get the 
fare, and that the boat had been kept by one Kote Bale Bermane®* for eroseing the river on 
Tuesdays and Sundays. 


“¢*No matter, if the boat is kept by him for crossing the river; I will give you the proper 
fare. Bring the boat to this side,’ said Jaérandiaya. 








21 With the flowers of the areca palm according to Mr. Manner. 
$3 This is practically text No. 5 in the MSS. 28 That is, ‘the Brihman.’ 
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‘As soon as he had said this, the ferry-man brought the boat. 


‘¢* Tender cocoanuts and cocoanut leaves are very dear in Kulur and Mulki. Therefore, I 
am going to a village where there are tender cocoanuts and milk,’ said Jarandiya. 


‘*He got into the boat. The boat moved on. It came to the middle of the river. It 
whirled round and round. Jarandaya murdered the ferry-man Kunya. 


‘He proceeded further and entered the bodies of Kote Bale Bermane, of a weeping child 
and a lowing calf. Wondering what this could be, he (Kote Bale Bermane) sent for one Maiyya 
Bermane. The latter looked into the prasna-book.* He found that a demon of the name of 
Jarandaya bad arrived in the village from the south. A she-buffalo, together with her calf, 
were offered to the demon Jarandaya. 


‘‘There was a guard in the demon’s gudi. Jirandiya was known by three names, viz., 
Jarandaya of the sthana, Jarandaya of the kottige (s. ¢., the cow-shed), and Jérandaya of 
the Chavadi.”’ 

“ Vishnn’s flag with the figure of garuda was raised. The feast began. The yard was full 
of people. The gud: was full of lamps. The demon Jarandaya settled himself in the place.” 


After the incantation the following dialogue took place between the pombada representing 
Jarandiya and the headman :— 


Pombada. “I ask you people of this village and caste, shall I, with joy, enter into this 
Pombada ? ”’ 
199 


Head-man and some of the people. ‘‘ Yes, with joy! 
Pombada, “ Who are present of those who do not belong to this caste ? ” 


Head-man. ‘‘There are some Brahmans here. There is also the judge-séhib of this place, 
and one of the Padres, &c., &c. All these have come with joy.” 


Pombada. “ Well, give them presents. Are there none here, who have come from far — 
places ?” 

Head-man. “There are some from Mulki, &c., people of this caste.” 

Pombada. ‘‘ Give them to eat.” 


After this, the demon Jarandaya, through the pombada of course, asked for food. Heaps 
of rice, cocoanuts, &c., were presented to him. Also twelve fowls were killed and given to the 
pombada. He bit them and gave them away to his caste people. After having touched some 
of the food, he washed his hands, besmeared them with powdered sandal-wood, and, sitting 
down on a stool, took the sword and bell into his hands, which he had put down before taking 
the food. Then he rose from the stool and asked :—‘‘ What was your object in celebrating this 
festival ?’’ The head-man explained that it was performed in accordance with a vow, and asked 
his blessing. The pombada said :— ‘‘ It is all well. I shall perform everything to your 
satisfaction.” 


Then the pombada who represented Jirandaya, again, commenced to tremble and quake 
hysterically, and, rolling his bloodshot eyes, gave out his oracles, Every one was addressed 
according to his rank, and if the miserable medium (as a bystander informed us) offends a rich 
Banta by omitting any part of his yard-long titles, he is made to suffer for it. 


The performance continued as long as the medium could hold out, and then recommenced 
in siqgilar style with the representation of the second Bhiata. It took three days and nights to 
finish the series of the five Bhitas. And certainly the performer fairly earned the eight rupees, 
which were paid to him for his heavy work! 





2% Work on astrology. % 7, e., Dr, Burnell aud the Rev. Joh. Hesse. 
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IV. 


Extracts from Burnell’s Notes, and the Commentary thereon,?® made after 
Witnessing the foregoing ceremonies.?’ 


The festival was held on March 28rd, 1872, and the three succeeding nights at Mangalore 
in the house of Dhimappa, head of the Billavar caste. B.28 7 


This festival is not an annual one, but occurs only once in fifteen to twenty years in fulfil- 
ment of some previous vow. Its proper name is Illéchchhida-néma, which means a festival 
belonging to one house only, in contradistinction to the annual festival, which is celebrated in 
the Bhita-temple, and is, therefore, called Sanada-néma. Néma is a Tulu Brahmanism for the 
Skr. niyama. The Iléchchhida-néma lasts for five nights, from Friday to Tuesday. C. 


The festival begins at about 7 or 8 p.m., and consists of a pantomimic representation 
of the stories told of the Bhatas, who are then sapposed to inspire the actor and enable him to 
foretell events. Two castes take part in this, the Billavar and the Pombada. The first is the 
highest and will not drink spirits; so that up to a certain time, a double representation is 
necessary. B. 

The altar used is called tiruvayana. C. 

The five images are called together bhanddra (= sdéhilya); and are named (1) Jarand&éya, 
(2) Sara-jumadi, (3) Kantanetri-jumadi, (4) Marlu-jumadi, and (5) Pafijurli. Every 
article used on the altar is taken from the temple for the purpose. C. 

About six feet in front of this is a common wooden tripod about two feet high. On this 
is a square frame formed of cocoa leaves (really of some part of the trunk of the plantain. C.), 
and in it a pyramid of (boiled. C.) rice and turmeric (to colour the rice. C,), into which a three- 
branched iron lamp is stuck, thus : — B. ; 





In front of this are placed the offerings. Fowls and (?) goats (in the Asurakriy4) are . 
decapitated and the warm blood drunk by the officiating pricst. B. 


I am informed by a former Bhita-priest, now a Christian, that no offerings or sacrifices are 
made at the dévakriy&, because the déva is not supposed to need any food. At the dsurakriya 
fruits and chiefly fowls are offered. A Billava priest kills the fowl and then gives it toa 
pombada, who bites it at once and then gives it to his fellow caste- people, who eat it. All this 
is confirmed by my munshi, a Brahman. C, 


The Billavar Jarandaya resigns charge of the ceremony to the pombada (by taking in each 
hand some flowers and betel leaf and throwing it over the other) who commences dancing 
furiously, howling, and ringing his bell. B. 





26 See ante, p. 2, 
37 It is not worth while to give the whole of the notes, as the ‘‘ description’’ was clearly made up from them. 
33 B. means Burnell: C. means the Commentary. 
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Flowers and rice, puvarri or hiakki, are thrown on the pombada, as the means of transfer- 
ring the Bhitafrom one person to another. There is a Canarese and Tula proverb — “‘ throwing 
flowers on a Bhita,” which is applied to a man provoked into a fury by some remark, C. | 


The Bhita stories are sung, not by the man possessed by the Bhita, but by some other 
person, male or female: frequently by the wife of the pombada representing the Bhita. C, 


There is in Mangalore, and not far from the place where the ceremony which I saw was 
conducted, a@ stone called Guttyamma, before which a ceremony is performed once in 
60 years (once in 19 years, and a former Bhita-priest told me it had taken place thrice in his life 
time. C.). The stone is said to tremble sympathetically with the medium, as he dances. 
This cyclic festival occurred last in 1871.2 Both ceremonies are largely attended, not only by 
the members of the two castes given to this worship, but by Bantas also and even Brahmans, who 
seem to regard it as an excellent entertainment and a laudable usage. At the festival to-day 
(23rd March 1872) several persons had come from Mulki in order to be present. B. 


This stone (Guttyamma), placed between two temples which are situated near one 
another, belongs to the Malayalam-speaking SBillavars in Mangalore. The festival is 
called Kalliyata. Oil is poured over the stone, etc. 


V. 


Note on a printed slip attached to Burnell’s “ Description,’’ by Major R. C. Temple. 


Attached to the original MS. “description” above printed, are pages 51 and 52 of some 
perodical, apparently belonging to the Basel Mission and printed in German type. Unfor- 
tunately these pages have been cut in half, so that only the top halves are now in existence. 


The fragment of p. 51 seems to contain accounts of the Basel Mission, and the commencement 
of an article:— Das Bewegung im Tululand, nach einem Bericht von Missionar Brigel® in 
Mangalur vom 17 Februar. | 


The upper half of page 52 contains, however, the plate given below and ashort description 
thereof, which is of much interest in the present connection, I give a translation of it. 
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Figures of Bhitas from Tulu-land. 


Observations.— The images of Bhiitas here given on a very small scale are from the 
originals in Mission Museum at Basel. The figures are in brass. We have already made a 
communication on the Bhita-worship of the Tulu people in H. B, for December 1869, p. 164. 
In explanation of the figures we give the views expressed by Graul (Reise in Ostindien, I. 
184 ff.):—“ In Tulu-land they worship ten Bhitas proper or demons, ard seven spirits of the dead. 
On the whole it appears that all this devil-worship leads back to an original period of heroes, 
when, long ago, Nimrods ruled the land and perhaps the bold hunter cleared it of dangerous wild 
beasts. It is thus that we can clearly explain the circumstance, that on every public temple is 
painted a horseman with flowing garments, while, close by, the hog [der Eber (das Schwein) ], 
the buffalo, the tiger and wild beasts, dangerous to the crops and herds, are sporting in a 
significant jumble. The seven spirits of the dead are apparently the spirits of heroes, and it 
is very significant that the proud, warlike cock is the chief live offering brought to the 
Bhitas.” Compare with the undermentioned new tract: — Mission Life among the Tulus (Hin 
Missionsleben unter den Tulus). 


Tam afraid that the above extract, so carefully preserved for upwards of twenty years, is 
not so valuable as the picture it professes to explain. 


VI. 
A list of the principal Bhitas, furnished by the late Rev, A. Manner, 


Abbage-Darage. Gidiriwate. 
Akkarasupunjide. Ginde. 
Aliseitane. Gulige. 
Annappe. Gulge. 

5 Anndrakalkude. 35 Isarakumire. 
Arasula. Ishtadéwate. 
Babbare. Jarandiye. 
Barijanatiye. Jathadhari. 
Bante. Jattige. 

10 Batandi. Jégipurse. 
Bawanne. Jumidi. 
Beinali. Jumbure. 
Beirawe. Kalabeirawe. 
Berme. Kalamma. 

15 Bheirawe. 45 Kalarahu. 
Bommartaye, Kalaratri. 
Chamuki. Kalarkayi. 
Chamundi. Kalastri. 
Chandi. Kaleéswari. 

20 Chumadi. 50 Kalkude. 
Deiyare. Kallabhita. 
Dharmadeiwa. Kalluratiye. 
Dharmadi. Kallaruti. 
Dhimamati. Kamberlu. 

25 Dhumre. 55 Kandela-jumadi. 
Duggaliye. Kantabare. 
Durgi. Kanyakumire. 
Dustali. Kariyamalle. 
Gandhari. Katanetri. 


30 Gejjemalle. 


60 Khadgarawane. 
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Kodambadaye. Nétramukkuli, 
Kodamantaye. Niche. 
Koddabn. 100 Padkanataye. 
Kondalatkire. Panemiide. 

65 Korage. Pajijurli. 
Korati. Pathikondaye. 
Kotichannaye. Pitilabheirawe, 
Kétipiinje. 105 Patalagulige. 
Kshétrapule. Pejirenaye. 

70 Kudpala. Pilichandi. 
Kujumbakaiije. Posralataye. 
Kukkilataye. Potte. 
Kumaraswiimi. 110 Poyikanataye. 
Kuppepanjarli. Pudabire. 

75 Karatti. Pilaidiye. 
Kurave. Rahugulige, 
Lekkesiri, Raktééwari. 
Maddadkatiaye. 115 Rudrachanndi. 
Mahésware. Rundira-paiijarli. 

80 Mahéswari. Sampigetiye. 
Mahisandaye, Sankalegulige. 
Mallaraye. Saralu-jumadi. 
Mammayi. 120 Saramahakari, 
Mandi. Sonne. 

85 Marlu-junadi. Subyamma. 
Mayaldi. Sukotteri. 
Mayandaly. Tannimanige. 
Muddiltaye, 125 Uchchandi. 
Mide. Udpishnaye. 

90 Mukkimbe. Ullaldi, 
Mindataye. Ullaye. 
Mirtilaye. Warmalataye. 
Nadu. 1380 Wédaltaye, 
Nandigéne. | Wokuballare. : 

95 Naraltaye. Worte. 
Nellirutiye. 133 Yenmanniaye. 
Netteruchaundi: 


VII, 
THE ORIGIN OF THE DEMONS, 
By the late Rev. A. Maénner.?! 


Text. 

Adidy Naréyana dévery bhilékonn sristi malpunaga, are balatta bhigodu fswarela datta 
bhigodu Bréhmelé kullondu akulu irverulé Narfyana dévereda kéndini danendundga :— 

“Inda, bhimidy f naraminya pakki parane pijinuln yenpatta nila lakshantra pranilengla 
srishti maltydy indekulegy takka aharanuta kordu nina bhfimigg yenma dikkygu yenma arasulu 
diya, Alule pudary; Indre, Agni, Yame, Neireitye, Varune, Vayavye, Kubére, 

Teanye. Ifichitti yenma gana urasnlegy dikkuda adhikirole karya, raétre pagelu api lekka 
ee 


5! This consists of a text and almost literal translation of a story related by an old Tulu Brihman in 1886. 
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akasoda Sirya Chandre inpi f{ raddenu ‘diya; undattande aji tidgolu mariyala aji tingolm 
aregila, sitéshna ifichittineny mata malta.” 

Undu mata yenkulegu santésha andu andudu pannaga, Narayana dévery lévaryada pandini 
danendynda. 

“Inda, fla yanula A Brahmela nama mfiverula ittudu bhilaka paraléka frélu lékada adhi- 
karonu teivoda. Brahmaé, Vishnu, Mahésware; inpi mfji pudarygdakalu nama aduppodu. 
Yenku srishti malpu adyéga, Brahmagn stiti malpu udyéga, Mahésvaragu laya malpu adyéga.”’ 


Tichitti udyéga nama malpodu andudu tanukule alayi némaka maltondy, Nardyanagy vasa 
malpere Vaikuntha, léwaragu vasa malpere Kailasa, Brahmagu vasa malpere Satya léka. 
Tiichitti jagulenu maltonda, bokka dévaléka srishtisiyeru. Muppatta miji Kéti déwateleng undu 
maltudy risilenu, hiha gandharverenu, apsarastrilenu, yakshareng mini anda maltydy, mékalegu 
matavichirogu Dévéndre. 

Inpi arasunu adhikiraste adu didu paduniily léka rakshane maltondu uppunaga, Kailisa 
patnodu fSvare sithasanodu kullonda tana siratonji ganda ganali, sératafiji Bhotala Vira- 
bhadradi pramatheru #yi mukhya ganakule naduta uppunaga are bodedi. 


Parvatadévi santéshodu kandanyada kéndini danendunda :— 


«© févari, t bhdlékodu uppie janokula pika jana papishteru, pika jana punyavanteru 
fvere kirana dine? Avenu iru yenky vistirady panodu. 

Andudu kennaga, lévare pandini. 

Inda, Parvatiyé, kenla. Yena parsva bhagodu? sarattonji gandaganalé sérattohji Bht- 
tala udbhavady puttiya. Aikulu yenany yépala sévemaltondu yenann ifraya maltondu itta; 
fpaga yinu akulega mechchidu sahayogu bédady, sarattofji rogajenu puttiye, diyegandynda 
lédkodu pika jana dushtereny paka jana panavu dravyise akankirilu inpi papishterena bhanga 
malpere bédidy undenu malpodindy; ijjanda i lékoda naramanyere garva hechchidu badaveregy 
difija upadra malpery. Andudy tidu ifichene malpodindu. A Samayodu i Bhitalo mata 
kidudu yena yedury adda bi rudu pandini danendunda :— 

‘O Déveré, i yerikulenu srishti malta yehkujegy aharalé korla, Yenkulu badavu bajeludu 
tadevande kullnva.’ Andudy nattonunaga, yanu akalegu appane kordu pandiui:— Inda, 
nikulu bhilékagu pédu pépishteregy upadra kordu akajle kaidyudy nikulu dhara 
gettonle, yenanyu nambunékalegu upadra korade.’ 


Aindudu pandudu appane kornaga i bhfitolu kéndini:— 

‘ Déveré, iru appane korinava yenkulegu santésha andy, andala lékada papishtery 
idappunakala yéru inpinavu gurta yenkulegy, teriyuji, avu teriyu lekka matra appane korodu. 

Andudy bhitolu nattonunaga, yanu appane korini danendunda :— 

‘Indé, ldkada p&pishteregu yanu dumbu dala vofiji réga béne sankadalé nana 
tarata upadrojenyla kondu padave apaga nikuju afichittinad kuleny tidu pattule; 
pattiyarda nikulegu ahara tikkundu.’ 

Andudu pandudy, Appane kornaga 4 bhitalu kuda arike maltudu kéndini danendyunda :— 

‘O Déveré, itichitti réga saikadodu uppu naramanyereny yenkulu pattuda andudu akalegy 
teriyuni yeficha? Undeku dine gurta?’ 

Andudy arike maltudy kendery :— 

: Apaga yanu pandini ddnenduida, Indaé, lékodu balmedéka]ulé jyotisheruta yantra- 
garerula ullery, 4kuleny yany undu majtudu dite; Aakuje mukhantra teridy nikujleogp 


&hara koruvery, undu nikujegy iyavu; nana nikuju hechcha p&terade.” Andydy 
pandudu, appane koriye.’ 
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Andala & bhitaln kuda féwara kaitaly battydy dreda arike maltydykéndini. 


“QO Déveré, yenkaln bb&lékogu jattudy pdéwere appane koriyary, anda yenkulu vodegy 
povodn, vélu uppoda P” 


Andudy kuds nattongnega, lévare ikulegu uttara kordu pandini:— 


“Inda, nikule pudarulu yany pratyéka pratyékidy korpe andudy pandydu, nikulu Bob- 
varye, Kudgaravane, Pathikondaye mini iichittinikulu tenakéi rajyodu visa aduppule; 
nanala nikule sérigegy paka bhitoleny kadapuduve. Mahishasfirereny nikuledoppa bada 
kiyi déSodu uppady. Bokkala nikule sérigegy paka bhitolenyli deivolenyla kadapudave ; 
undattande Mallaraye Anappe Tattige inpi bhitolenulé paddiyi rajyoddu mudfyi rijya mutta 
yanu béte kadapuduwe.” 


Aindudy i bhitolegu. ITichitti appane kornaga, Mahakalila, Virabhadrelé, durdévi 
Marila lakkudu kanny kempu maltondu Iévarada pandini danendunda :— 


“© Hivara déveré, 1 Bhitalegy ahiragn appane kordu kadapudavaru; yenkuleny fra 
madatriyaru atta? Andlairegy madatundala, yenkulegy madattijji. Yenhkulegulé itte sadi 
tajale.”’ | 

Andudu i devatelu nottanu naga léware pandini, 


‘*Tnda, DhQmavati inpi Bhata bhimidy Tulu désodu Madabedrady Chantere bimedy 
Bailapari Ballakuje jagudy. Stala poyidy kulludu. Unda altydudu paddayi Samudra muttala 
nina prastipa lakkady f nina bhogaledy kéla balilu gettondu nina ahira Sindydy santoshadu | 
uppala. Andudy vara kordu akulenyg kadapudiyeru.” 


Anchane hechcha itti Bhitalenyta wonjonji jigudy appane kordu kadapudiyern. A 
saigati nana dumbua panpundu. . 


Translation. 


In the beginning, when the god Narayana created the earth, Isvara sat on his right and 
Brahmé on his left side. They both spoke to Narayana, questioning him as follows : — 


‘Lo! on the earth thou hast created eighty-four lékhs of living creatures, from man down 
to birds, reptiles, ants, etc., and thou hast also given them proper food. For thy (world) earth 
thou gavest eight kings for the eight points of the compass. Their names are: Indre, Agni, 
Yame, Neireitye, Varune, Vayavye, Kubére, Isanye. Such eight kings thon hast made 
and didst give them the rule over the points of the compass. That there may be night and 
day, thou puttest in the sky two bodies, the sun and the moon. Besides this, thou didst make six 
months rainy season and six months hot season! Such thou didst, and for all this we rejoice !” 


When he had said thus, Nardyana said to Isvara as follows : — 


“Lo! thou and I and Brahmi, we three together have to govern earth and heaven; yea, the 
twice seven worlds. Brahma, Vishnu, Mah€svare; these three names let us have! I will do 
the work of creation, Brahma that of preservation, and Mahésvare that of destruction.” 


Thus having resolved to perform such respective functions, they made Vaikantha into the 
abode of Narayana, Keilisa into the residence of tévara, and Satyaléka into the abode of 
Brahma. Thus the world of gods was made, and three karérs of gods, Rishis, Gandharvas, 
Apsarasas, etc., were created, and over all these Dévéndra was put as their king and ruler. 


While thus protecting the fourteen worlds, lévara was sitting on his throne at Keilisa in 
the midst of his thousand and one male Ganas, and thousand and one Bhitas, and other 
principal Ganas, including even Virabhadra. 

Then his wife Parvati joyously addressed her husband as follows : — 


“© lévara, why are some of the people living on earth sinners and some meritorious ? 
Tell me this in detail.” 
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When thus asked, lévara spoke as fullows : — 
‘‘Listen, O Parvati. See, on either side of me these thousand and one male Ganas, and 


thousand and one Bhita-ganas have come into existence. They are always serving me and 
dependent on me, and I was pleased with them, and for their aid I created one thousand and 


one diseases, because it was necessary to punish the wicked and money-loving and proud sinners . 


on earth; otherwise the pride of the people on earth would increase and the poor would be 
much oppressed. Having seen this, I had to doas I] did. At that time all these Bhitas assembled 
and, prostrating before me, addressed me as follows :— ‘O God, thou hast created us, (therefore) 
give us food! We suffer hunger and thirst and are unable to endure it any longer.’ 

‘*When they thas begged I commanded them, saying as follows: —‘Lo! Go you on 
earth and give the sinners there trouble and obtain your food from their hands! 
(But) do not trouble those who believe in me!’ 

“ Having heard this, these Bhiitas asked: —‘O God! We rejoice at what you have 
commanded us, but we cannot distinguish those who are sinners on earth; therefore, please 
direct us how to know them,’ 

‘*When the Bhitas so prayed, I commanded, saying: — ‘Lo! I shall beforehand charge 
the sinners on earth with some disease, with sickness and all kinds of trouble; you can then 
discover and seize such persons, and by doing so you can get food.’ 


‘* When so commanded, the Bhitas questioned me, saying :— 
‘O God! How shall such men as are afflicted with disease know that we have seized 
them ? What is the sign of it ?’ 


‘‘When so questioned, I commanded and spake to them thus :— 

‘Lo! In the world I hfve created soothsayers, astrologers and those that prepare 
charms. Through them they will learn to know that you do it, and then they will give 
you food. This must be now enough for you. Speak no more.' 

“Thus I discharged them.” 

But afterwards the Bhitas came again to tévara and questioned him as follows :— 

“OQ God! Thon hast commanded us to descend to the earth, but where shall we go 
(when we get) there ? And where shall we stay ? Please tell us.” 


When they so begged of tévara he answered them saying :-— 

‘“‘T will allot you separate names, such as Bobbarye, Kadg&érfvane, Pathikondfye. As 
such go you to the Southern countries and kingdoms and settle there. Besides this, I shall 
send some Bhftas to join you, and also the MahisAsuras shall be with you, in the Northern 
country. Also in future times I will send some Bhitas and demons to join you. Besides this, 
I shall send Mallaréye, Annappe and Jattige, Bhitas, to stay from the Western part of the 
country to the Eastern part.” 


When the Bhitas were thus dismissed, Mahakali, Virabhadre and the mischievous Mari 
rose, and with reddened eyes, addressed févara, saylng :— 

“QO God févara! Thou hast commanded food for the Bhitas and sent them away. Hast 
_ thou not forgotten us ? Though thou hast forgotten, we have not. Therefore, now shew 
us, too, a way! ”? | 


When they thus begged, isvara said :— 

Lo, the Bhita Dhimavati ison earth in Mudabidri in the Tulu land, and has 
settled in a place belonging to the Beilapari Billalu of the Chantar’s Country. From 
that place to the Western sea shew your prowess in that region, and amongst your pleasures 
receive kolas and offerings. Thus take your food and be happy.” 

After these Bhitas had been sent away, the remainder also were commanded to their 
respective places. This, however, will be told afterwards, 











-_44 
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BURNELL MSS. : — No. I. 
THE SONG OF JUMADI." 


Original in the Kanarese character from the MS. of Dr, Mégling, Mangalore, March, 
1872 :33 transliteration by Mr. Manner: translation from Burnell’s MS. checked by Dr. 
Manner. Original text and translation occupies leaves 2 to 8 inclusive of Burnell’s MSS. 


Toxt. 
JumAdi Paddana, 


Purdlydsa Paramésri déveregy muppa dinata dyana ! 
Yély dinata cheidyda bara! 
Muji dinata kérida katta! 
Muppa dinata bajjeida ambodi: kérida dfidu ! 
5 Muppa dinata utchaya! Mappa dinate todary ! 
Kodi yéri 4yanada minadana utchayo tiwodaidydy 
Aduira Dére Beide péiwodaipe. 
Eiky naly yenma kéri tankiye, 
Tana jéwy aruwattereny madyanada mirte kalyawélyodu mifiriye. 
10 Kérida kattogu p6wodandydy kérigy uiry biry dtpaye. 
Madyanada unasu béga aruwatteregu unpiye; 
UnpAdy t&ny jétra tuttiye. 
Pullya bannada taretra kattiye ; 
Karugy nurlarita mfyana mutta padonde 
15 Dommbugu kalkude pattonde. 
Tana jéwo aruwattere keity katti kéring bududu koriye. 
Kori kattubalgda sidiny keity pattonde. 
Tans Adfra stanada illajy “ Puralyda kérida kattodu kéri gendydy batynda. 
’ Kérida tammana addye tudadu balmana malpawe.”’ 
20 Andydy Jumadi Bhitogu kei muggidy pandonde. 
Kori pattawonudu Addira stana illu jatte. 
Sarakala Birména illada keitadegu batte. 
Apaga tari kariyady tiri mirawe Birmana Beidye. 
Paralyda Deweregy muppa dinata Ayana dpundu tawere pbya ande.” 
25 “ Kiku dye tiwere powere pewalye paliere k6ri ijji. 
Kapudu ittinawuperade sari aide,” 
“ Apaga yenkulo popa tkulla.” Aadydy mbkuluberi padondy pénags Kapudu itti perade 
keletungy. . 
-Mékulnu afichené Purilugy siecee 
Ane kattu attasa kadateru. 
30 Kudre kattu kinni géli kadatery. 
Meilg nalipn Meirepade kadatery. 
Keipe kayery kadatery ; sipe kukku kadatery. 
Maralora Kinni-muggery kadatery. 
Beilsal sandalige kadateru. 
3& Pi mudipi Maduméle kally kadatery. 
Gurupurada beilu kadatern Manéla beilugy Ayery. 
Amuiija beily kadateru. 
Purilugy mutta mutta ayeru. 
%3 Mr. Manner notes that JumAdi is a Bhita much feared and worshipped in every house. This song is recited 
by the dancer at a &kéla, 4. ¢., a festival in honour of Bhatas held at the expense either of a single family or of a 


whole community. 
SS As per Burnell’s note on leaf 10 of MS. % Leaf 1 is the fly-leaf. 
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Puriluda bakimérydy Manélyda einysiraly. 
40 Paralyda mfji sara aly. 
Puraluda gépurodu Pakkongullaye Chikkarayery mini kidudery. 
Dére Baidye péyinaye tana jéwu aruwattereny nirely tidu kéri kattiye. 
Dombu kalkude kerpudu diyery, karuda muttu alpa kadete. 
Pakkongullaye Chikkardyeregy taggydy nelaty untiye. 
45 Solme-pude Padiye, dpaga &kulu battana “ Dérebaidya nina jatidakuju ? 
Kudduderg akledoppapédu kallé andery.” 
Imbe pédu jatidaklu, kulladara aidydy kei muggiye. 
Balle appa kulle andydy mojisdraly kulliyere jage bududa koriyery. 
Akuledopané kulliye. 
50 Tanukule sukha dukkonu pateriyery. 
ftu portinaga dombaratydy gli bijindy. 
Apaga nana gali bajundy dane tipim. 
Kérileny woddiga andery P 
Nirmargodu lakki-Kampali Kubala Dére péye 
55 Apaga Kubala Dére kérigyla t Addra Dére Baidya kérigula jéda pati Andy. 
“ Apaga kéring mite dandedy padydy bily suttuga buduka.” 
Andydy piteruda budiyery. 
Adara Dére Raidyagy kori tikkyidy, katga diti balydula suttu diti malogull koriny 
miata kattiyery. 
Mita imbyagé tikkyhdy 
60 Apaga Manelida einy sarily Puraluda maji shraly Pa nese wottugu 
kiduadu pandery :—= 
“Tf Adatra Dére Baidys keity kalja balg kala nilundandery.” 
Kalla balgla pinaye kalla nilandydyla pinaye, 
{ jageda gontulé Rawuda goftula pithbe: nina baly tawoda déwere. 
Dambe kalludn didy pirmina malpodandery. 
65 Apaga dathbe kallydy didy satya bende. 
Baly gettonde, badaly irwara yany pépe andydy aupeas natfiye. 
Kérinu tana aruwattere keity tumbiye. 
Kori tuihbiwonnda sarane Atrela kadapugu batte, 
_ Kadapudijye kéri korla aide. 
70 A dutnbu tikkudi kériny koriye. 
Tana illadegy dandy pidudy tuthbawonudu batte. 
A marakale kérinyg tolludu badedikeitu koriye. 
Molu bisaledy didy ulai péyaly. 
Apaga 4 teity poti kéri jiwady tana illada kubalydy keletyndy. 
75 A Addtra Dére Baidya illadegu paryndy. 
Dére Beidyagy dumnbu tikki kéridy Addara sanadaillajQ tammena asin anyta 
imaltyja, . 
Wéda kadapudi marakalagy korda batta andydy panundy. 
Ayagu rasa Sankada Andy. Débegy kanra kattyidy danendygnda, — 
Awa battuadala chinte ijji, 4nanda arpada tirgandy tirimei awu. 
80 Nina tagegy sankuda tiwere pépujana andydy tangadi. 
Débegy irku kana kattundy : 
- Mélu kudutu lakinyaly. 
Kandanya keitaly yany tagegy sankada tida barpe ahdydy kendaly. 
« Apaga natta nadirly Jamada portugu pépe andydy paipand aide ?” 
85 “ Andy pandydy pddu tage sankada”’ thyaly. 
Addaora sinodu kéri adudy addye sududu tammana malpayaly. 
Apaga batti apatty niltyndy. 


or 
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Translation. 
Thirty days in honor of the Goddess Paramésri of Purala ! 
Seven days play with bulls ! 
Three days fighting with cocks ! 


Thirty days play with areca nuts, and gambling with cocoanuts. 
5 Thirty days festival! Thirty days illuminations of the gudé¢ / 
The ceremony of raising Vishnu’s flag and the figure of Garuda ! 
Adtra Dére Baidya intended to go. 
With this intent he had four to eight cocks fed. 
At an auspicious hour he sent for his young nephews. 
10 Intending to fight the cocks, he had water and grain served to them. 
He gave an early dinner to his little nephews, 
And after dinner dressed himself in his full dress. 
He tied a red turban on his head, 
And put his beat-slippers on his feet. 
15 He held a palm-leaf umbrella in his hand. 
He put his best fighting-cocks into his nephews’ bands. 
A number of spurs for the cocks he held in his own hands. 
In his house at Adtra (Jumadi’s) stana he swore : — “ If I win = fight at Parala, 
I will celebrate a feast with cock’s flesh and baked meat.” 
20 Thus did he vow to Jumadi Bhfta. 
With the cocks in his hand, he left his house and went to Adfra (Jumiadi’s) stdna, 
And reached the house of SérakAla Birmana. 
Birmana Baidya was drawing toddy from the cocoanut trees in the garden. 
‘‘ Thirty days feast in honor of the goddess of Purila. Let us go and see it !” 
25 ‘‘T should indeed be glad to go: but I have no cocks for the fight. 
I-have only hens at. Kapi’’ — replied the other. 
“Then we will go, you stay away,” said the company and turned their backs on him. Just 
then the hens at Kapi crowed! 
However, they walked on to Puriila. 
They passed the aévatia tree, to which they tie elephants. 
30 They passed the little banyan tree, to which they tie horses. 
They passed the rock Meile, on which peacocks were dancing, 
They passed the bitter nuz vomica tree, and the sweet mango tree. 
They passed the ‘village of Kinni-muger in Maraltr. 
They passed the sandalika avenue by the side of the paddy fields. 
85 They passed the rock Madymalja, where the people dress their heads with flowers. 
They passed the Gurupura paddy fields and came to Man6li. 
They passed the paddy fields of Amufija, 
And drew nearer and nearer to Purala. 
In the field Bakimara at Pur&la were five thousand men et Manéli, 
40 And three thousand men of Purila. 
At the gate of Purala, Pakkongollaya, Chikkaréya and others were assembled. 
Dére Baidya arrived with his little nephews and secured the cocks in a shady place, 
Laid down his umbrella and took the slippers from off his feet. 
A little below Chikkaraya, Pakkoigolliya stood on some low ground. 
45 Said Solmapuda Padiya and others:—‘O Dére Baidya, hast thou come P 
People of thy caste are assembled, go and sit in their company.” 
He went and saluted them and said:— “ Are my caste-fellows assembled ?” 
Then all the three thousand exclaimed :— “Come and sit among us !” and they made room 
for him. ; 
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He sat.down among them. 
50 They told each other their stories. 
By that time the noon heat had gone and a cool wind began to blow. 
And now they said to each other :— “ The breeze is blowing, why should we longer delay ? 
‘Let us array the cocks for fighting.” 
Now arrived are Lakkikumpali Kubala Dére from Nirmarga. 
55 Then they tried if the céck of Kubala Dére would match that of Adfra Dére Baidya, 
and these said :— 
‘Let us arm our cocks with spurs and put them to fight." a 
And they did accordingly. 
Adira Dére Baidya’s cock won the fight, and the cock which had belonged to the opposite 
party, 
Fell to the lot of his party. 
60 Then the five thousand men of Manéli and the three thonsand of Parala and Pakkon- 
gollaya and Chikkariya complained :— 
“ Adtra Dére Baidya hath a charmed spur and a charnmfed thread !’” 
‘“‘T know neither charmed spur nor charmed thread : 
(But) what place is most favourable and when Rahu is most auspicious, This I know.” 
‘‘We must see your spur, and you must put it on the long flat rock in front of the god 
and swear to us.” 
65 Then he put the spur on the stone and swore. 
Taking his spur back he twice asked leave to go home, 
The cocks he put into his nephew’s hands. 
Thus they went straight to the Atrela Ferry. 
The ferry-man begged a cock of him. 
70 He gave him the one that came first. 
The remainder he put on a stick and bronght home, 
The ferry-man gave the cock to his wife. : 
She put it in an earthen pot and went inside. 
The dead cock revived, and going to the house-top, began to crow. 

75 It flew to the house of Adtra Dére Baidya. 
(Adtra) Dére Bajdya vowed a feast in his house to Adara Jumadi, but he gave none. 
(For he) gave (the cock) to the ferry-man. So he became sick. 

Then his sister Débe had a dream about it, and she heard a voice, saying :— 
‘‘ Care not for the misfortune that has befallen him, for he will soon be free from it. 

80 Go not to see your sick brother.” 

This was the dream of Débe in the night, 

Startled by the dream she suddenly got up, 

' And asked her husband’s leave to visit her sick brothae: 

“ At this dread hour of the night yon say that you will go ?” 

85 ‘Yes, I will go and see my sick brother ;’’ and she went away. 

Then she prepared a cock in the Adtra sthana, baked bread and made a feast. 
Then he was at once relieved of his sickness, 


BYRNELL MSS.—No, [I. 


PANJARLISS 


Original in the Kanarese character from the MS, of Dr. Mégling, Mangalore, and signed 


“M.”: translation according to Burnell’s MS, Original text and translation occupies leaves | 
1086 to 14 inclusive in Burnell’s MSS. 








35 So in title, but Pafijurli in the text. % Leaf 9 is blank. 
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Translation, 


It is said that Pafijarli was born on the ghdéts, and the story runs thus :— 
A sow gave birth to a twin brother and sister. 


‘© Now we must descend the ghdts! What god shall we serve? If we serve the god 
Sidalinga in the South, he will probably accept our services, but his male attendants will not 
allow that. If we should offer to serve the god Mah&alingésvara in the North, he may pro- 
bably accept our services, but his male attendants will not let us serve him. 


Now there is the god Jimmappa in the East, mightier than all the gods and Bhitos, He 
is remarkably powerful, but his male attendants will interfere. There is the god Subraya on 
the ghdts. He will permit us to serve him, but his male attendants will not allow that.” 


Such were the contending thoughts of Pafji Gujjare, king of the pigs, blacker than the 
berry called kér, and of Pafiji Kali, queen of the pigs, whiter than the flower called jambe. 


Now they resolved to become the servants of the god Subraya, giving him offerings, 
in case the male attendants should interfere. Intending to descend the ghd!s, they consecrated 
five or six offerings to the god, bathed their heads and bodies, and, starting from the eastern 
gate, came to the western, and humbly asked the blessing of the god, thus :— 


“Up to this day we were brother and sister, and now we descend the ghats, and 
will become husband and wife !°? 


The god said, ‘‘ Be it so,” and they walked down the ghdts. 


The wife became pregnant, and when they reached the low country, she was seven months 
big with child. The colour of her breasts faded and her head became dirty. 


As she was completing the seventh month of her pregnancy, she felt the peculiar desire 
occasioned by pregnancy, and to satisfy it, her husband brought her yams (kéne), plantains and 
creepers. 


When she was in the tenth [lunar] month of her pregnancy, the time of giving birth was 
near, and it became necessary to build a shed and to dig a pit. 


“Go thou and find me out a branch of the karya kardta tree, and another of the plant ee 
simullu. The pit I shall dig myself,” said the wife. 


The husband went and brought the medicines, and in the meanwhile she dug a pit and 
built a shed, and sat within it possessed (by a Bhita). -While there, she began to feel the 
pangs of child-birth. She ground her teeth with pain, and her hair stood on end. Her groans 
were heard in the four worlds, and her sighs resounded in the three worlds. Both in her back 
and in her womb she felt rueful throes, and at each pang she brought forth a pig. 


Three or six days after giving birth to her young, she descended into the low country with 
them. She could not find a good garden any where, and so she entered the pleasure garden 
of the god fsvara, and, having entered it, she laid waste the plantains, the creepers, and the 
plant called kéne, and then returned to her own place in the forest. 


When {évara awoke in the morning and looked at his garden, he found the whole garden 
Jaid waste and spoke to his servants thus :— 


“‘Some wild beast has entered the garden, and has destroyed everything in it. Go yon, 
and find it out.’ 


They searched every part of the forest, every pit, street, lane and house, and at last found 
the sow sitting possessed (by a Bhita) within a shed under a gimul/u plant. The people of the 
whole town joined together and shot the pig and the sow dead. The young ones the god 
Isvara took up in a blanket and carried to his palace. 
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His wifo Parvati had no children, and he said to her :— 

‘*You have no children, therefore bring up these young ones with great care and attention,” 
and he gave them into her care, and she brought them up. 

About four or five months afterwards, they began to lay waste the garden. The god 
Tsvara saw this and said :— 

“ These evil ones I shall not allow to live, but will shoot them dead. Then Parvatf wept 
bitterly and said to her husband :— 

‘‘ To this day have I taken care of them, and you shall not kill them before my very eyes.” 


Then the god fsvara cursed them thus :— 

‘No more be Pafiji (pigs), but be known to the world henceforth as Pafijarli 
(Bhita). Descend into the country and get tribute from the people ;”’ and on account of the 
curse of févara they became the Bhita Paijarli. 


BUBNELL MS8S.—No. III. 


THE SONG OF DEYIBAIDI. 


Original in the Kanarese character from the MS. of Dr. Mogling, Mangalore, and signed 
“M.’’: translation according to Burnell’s MS. Original text and translation occupies leaves 
15 to 22°7 inclusive in Burnell’s MSS. 


Translation. 


In Sankamale, a woman of the Joti Brahman caste, was, as soon as she had attained 
to puberty, left in a forest with her eyes bound with a cloth. 


A certain man, named SAyina Baidya, had gone to that forest on that very day to draw 
toddy from the kadamba (baint) tree. While he was drawing toddy, the blossoms of the tree fell 
on the head of the Brahman woman. — 


Then she said, “ Whoever you may be, if you are a male, I shall call you my brother, 
and if a female, my sister.” 


On hearing these words, he descended from the tree, and then he said that he would ask 
gone Parmaélje Balla] whether he could take her home. So he asked the opinion of the 
Ballal thus : — 

‘‘T found a certain woman left in the forest with her eyes fast bound with a cloth. Can [ 
take ber to my house ?’’ | 


Then said the Ballal, ‘Go and take her to your house, and take good care of her.” 


So he went to the forest, undid the cloth which bound her eyes, and went home in her 
company, taking with him the toddy. He lived in the house of his wife at Barke, and the 
woman and his wife lived in the house together. The women began to quarrel with each other. 


Then he married the Brahman woman to one Kantanna Baidya, residing in a 
garden in Kurgél. After the marriage she became pregnant, aud brought forth for the first 
time 8 female child, In its seventh year the child learned to speak, and was then married 
to Paiyya Baidya, a rich man in Palji. 


While these events were taking place, another Ballé} went to a village named Bonte Mara, 
and as he was travelling along, he was hurt in the foot by a thorn of the white késana tree. 
Being hurt the Balla] fell to the earth; when he tumbled down he said (to his companions) :— 

‘¢ Why do you stand looking at me’ Come ont of this forest and carry me onward. 
Chavadi Sankayy4 and Badi Bommayya, take me to a house.” 


t Leaf 18 is blank, 
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Then they cut the branches of a tree, formed a rough litter with them, bore him to a house, 
and they seated him there. He caught cold and suffered from fever. 


“ Bring me a man that knows medicine and charms,” said the Balla]. 


Then Ammannsa Bannayya asked Birmanna Baidya to treat the Ballal, and the latter 
came immediately and gave him medicine, and uttered some charms. When he had done this, 
the cold, the fever, and the swelling (in the foot) rapidly increased day by day and became very 
large. The Ballal could not taste his food, and could not sleep, and so he asked whether any 
other physicians or magicians could be found. He was told that there was one Sayina 

Baidya, who knew medicine and magic. 


The Balla] then asked that Sayina Baidya might be sent for, for a bandage. Accordingly 
Chavadi Sankayya and Bidi Bommayya went to him, and asked him to treat the Ballal with 
medicine and with charms. 


“T cannot bring medicine from the forest, as Iam quite blind. I have a sister Deyi, 
who cooks food for one Kintanna Baidya and eats with him. Go there. She knows everything,” 
said Sayina Baidya. 

They went to her house and called out her name. She came ont, hearing the call, and 
enquired who it was that called her and what was their object. 


They replied, ‘‘ We are only the servants of a Ballal, who has ordered us to ask you to 
come and adminster medicine to him and utter charms.” 


‘‘T would have come, but I am fally pregnant,”’ answered the woman. 


On hearing this answer they returned to the Balli]’s house. The Balla] was eagerly 
expecting their return, and they said (to him) :— 

“She says that she would have come, but she is pregnant. She says that she is acquainted 
with medicines, but that she cannot walk, because she cannot see her feet, for her womb has 
become very heavy.” 

Then the Ballal ordered his litter to be adorned and carried to her house. His servants 
accordingly adorned the litter, and bore it to her house and placed it at the gate. They 
asked her to come to him, and then she said :-— 

‘‘ He has sent me a thing that is quite useless to me,” and having said this, she went to 
seven different forests, and brought handfuls of seven kinds of: leaves, After fetching these, 
she went to three other forests, and brought handfuls of three kinds of roots. Then she went 
home and fetched a cocoanut from upstairs and placed it in the litter as an offering to the 
litter! She also put the medicine into it and walked on beside the litter. As she was approach - 
ing the gate of the house, the Balla] was calling out :— ‘‘ Has Deyi come ? Has Deyi come ¢”’ 


She walked gently and with great modesty, and the Ballal was told that ‘she was deeply 
blushing, he said :— 
‘Let her not be ashamed nor afraid, but let her come with straight-forwardness.”’ 


She came and sat down. | 

“Protect my single life from the grasp of death. Formerly my (Ballél’s) mother gave 
birth to a son like the god Rama. This day I am to be born from thy womb. If you protect. 
my single life, I shall feed and clothe you for ever,” said the Ballal to her. 


On hearing this, the ointment, which Ammanna Baidya had formerly applied, she washed 
away from his body, and applied a new medicine herself. She uttered some charms, and struck 
his head with the leaves. Then, day by day and minute by minute the disease in the neck 
descended to the waist ; what was in the waist came down to the legs ; what was in the legs 
descended to the feet ; what was in the feet fled to the earth! The Ballal could now taste his 


. food; he could now sleep with ease. 


24 THE INDIAN ANTIQUARY. [JanuaRy, 1894. 








“T will go home now,” said he. 
‘‘Give me the food and clothes you had promised me,” said Deyi. 


Then the Ballal said, ‘‘ Before I give you food and clothing, I must ask the opinion of him 
who is esteemed to be the wisest in (my) brotherhood.” 


She replied, ‘‘ The other day you could not get your friend to protect your life, but now 
to falfil your promise you want to ask his opinion!” 

But as she was going away, one Abby& said :— 

‘‘She has saved your life; you must needs give her food and clothes.” 

When he said this, she was called back :— 


“To you I shall give oil, all kinds of ear-ornaments, a silk gown and a nose-ornament set with 
emeralds ; the rest I shall reserve for the child that shall be born of you,” said the Ballal. 


Then, doing him every kind of honour, she set out from the house.38 
(To be continued.) 





SOME INEDITED COINS OF THE KINGS OF VIJAYANAGARA. 


BY 

T, M. RANGACHARI, B.A; 
AND 

T. DESIKACHARI, B.A., B.L. 


It is an admitted fact that the chronology and succession of many of the princes of 
the last great Hindu kingdom of the South are still enveloped in obscurity, in spite of the 
numerous efforts that have been made in recent times to add to the existing stock of informa- 
tion relating to their history; and the value of coins in clearing up this obscurity will be 
gathered from a perusal of Dr. Hultzsch’s “Coins of the Kings of Vijayanagara,” ante, 
Vol. XX. p. 301 ff. The list given in that article was an attempt to bring together and present 
in one view all the available information relating to the coins of the princes of this kingdom, as 
will be evident from the number of the cabinets that were examined, and the numismatic 
publications that were consulted, during its compilation. Subsequently, in a farther note on 
South Indian Coins (ante, Vol. XXI. p, 321 ff.),.some Vijayanagara Coins that had not been 
referred to in the previous list were described. As, however, the coinage of some of the 
Vijayanagara kings embraced a period of many years, and as some of them had apparently a 
fancy for issuing coins of various types, the articles above referred to were necessarily not 
exhaustive, and served only as landmarks for coin collectors, to enable them to distinguish 
between coins that had already been edited from those that have still to be presented before 
the numismatic public. 


On comparing Dr. Hultzsch’s lists with the coins in our cabinet, which had been classified 
by us as belonging to this series, we discovered that many copper coins in our possession had 
not been referred to by the learned doctor, and we have accordingly ventured to supplement 
his lists by the following notice of some of the inedited coins in our cabinet. Only 
such, however, of our inedited coins, as to the readings of the legends on which there was no 
doubt or uncertainty, have been taken up now, the rest being reserved for examination and 
notice at a future time. 

First Dynasty. 
Déva Réya. 
Fig. 1— 
,  Obv,—Standing bull, facing the left ; the Sun and Moon above; the whole encircled by e 
ring of dots. | 


38 The story is after this continued as the song of Koti and Channayya. 
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Rev.—The chank or conch shell with a sceptre to its left; above the sceptre partly 
visible the Kanarese letter & thé. 
The Kanarese letter stands for, or is part of, the full legend Théva Raya. 
Fig. 2— | 
Cbv.— Standing bull, facing the left with a dagger in front; the Sun and Moon above; the 
whole surrounded by a lined circle. . 


Rev.—Nagart legend— 
Sri 
Taq Uttama 
7a Raya 
distributed in three uneven lines amidst other emblems that cannot be deciphered. 
Fig. 3— 


Obv.—The chank and chakram (the conch shell and the discus), the usual symbols of 

Vaishnava worship, separated by a dagger; above the dagger the Moon and 
below the Sun; the whole surrounded by a lined circle and ring of dots. 

Rev.—Nagart legend, same as No. 2, with, however, the legend distributed around a 

dagger, the whole surrounded by a lined circle and ring of dots. 
Fig. 4— 

Obv.—An elephant passant, to the left; a dagger in front thereof; the Sun and Moon 
above ; the whole within a lined circle and ring of dots. 

Rev.—The Nagari legend Uttama Raya, as in figs. 2 and 8, in three lines, but without 
any emblems; lined circle and ring of dots as in the last. 


We have, with some hesitation, assigned Nos. 2, 3 and 4 to Déva Raya. They bear a strong 
resemblance to the coins of the First Dynasty, because it is on these latter, almost exclusively, 
that the elephant, the bull, the conch, and the discus figure. Of the princes of the First Dynasty 
the most famous was Déva Raya, whose reign extended through nearly half a century, and who 
had issued coins of very various types, chiefly in copper. Though, no doubt, none of the 
inscriptions, that have been brought to light, allude to Uttama (which means ‘ best,’ and is one 
of the thousand names of Vishnu) as one of the titles of Déva Raya, still it is not improbable 
that this prince had the name of Vishnu put up on his coins, as he is known to have done 
that of Siva, vis., Nilakantha (blue-necked), on a coin figured as No. 23 in Dr. Hultzsch’s list. 
Further there is nothing incongruous in the same prince adopting the titles of the presiding 
deities of two rival sects. The policy inaugurated by his father’s learned minister Madhava, 
viz,, that of composing the differences between the adherents of rival religious creeds, and in 
effect reviving the old simple Vedic theology, was in all probability pursued by Déva Raya, 
and this must account for the otherwise inexplicable fact, that the coins of his reign bear 
emblems and figures poseessing both Saiva and Vaishnava attributes (as for instance the bull 
sacred to Siva, and the conch and the discus the emblems of Vaishnava faith). 


Second Dynasty. 


Krishna Réya. 
Fig. 5— 


Obv.—A bull recumbent, facing the left, 
Rev.—Nagar{ legend in three lines— 


aft Sri 
ery (1) Krishna (ra) 
(ar) (ya) 


The middle line alone appears on the coin in full, the rest appearing only in part, as if the 
coin was too small for the die. 
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Sadésiwva Raya. 
Fig. 6— 


Obv.—Lion passant, to the left. 
Rev.—Nagari legend in three lines— 


(aft) @ (Sri) Sa 
a ra (a) da Sic(va) 
(wa) (Raya) 


Achyuta Raya. 
Fig. 7— 


Obv.—A double-headed eagle holding elephants in its beaks and claws. 
Rev.—Nagartf legend in three lines— 


att (a) | Sri (pra) 
(ar) qWez (a) (t&) pachyu (ta) 
(xa) (Baya) 
This is the copper prototype of the gold pagoda, fig. 29, Dr. Hultzsch’s first list. 


Fig. 8— 
Obv.—Prancing horse, to the left. 
Rev.— Nigari legend in three lines— 
aft (x7) Sri (pra) 
(ar) areg (a) (ta) pachyu (ta) 
(ar) (Raya) 
Third Dynasty. 


Vénkapati Raya. : 
Fig. 9— 


Obv.—The figure of Hanuman, or the Monkey-God, advancing to the right. 
Rev.—Nagari legend in three lines— 


afte Sri Vén 
afta kapati 
wa Raya 


Our thanks are due to Dr. E. Hultzsch, Government Epigraphist, Bangalore, at whose 
instance the plaster casts, from which the accompanying plate was copied, were prepared by 
Mr. R. Ry. B. Santappa Garu, Curator of the Mysore Government at Bangalore. 


FOLKLORE OF THE SGAW-KARENS. 


TRANSLATED BY B. HOUGHTON FROM THE PAPERS OF SAYA KYAW ZAN 
IN THE ‘SA-TU-WAW. 


(Continued from Vol. XXII. p. 288.) 
| VIL.—How the Karens first feasted to the Nats. 
“Having cast lots as to what we shall do, let us act accordingly. If the lot says that 


wo should eat fowl first and afterwards pork, we will do so.” Thus they devised and first 
catching a fowl they ate it and afterwards a pig. 


Then they looked under the hut and saw a great many pigs there. They consulted together, 
saying: ‘‘See how many pigs there are. Let us ask the man who wipes away charcoal.” 


They did so. He replied: “Mind you catch first the old sow, who is always grubbing 
about. She is the chief of the pigs. For we here must feast together.” 
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They did exactly as he told them, and descending from the hut they caught the old sow, 
and killed and ‘cooked it. When the flesh was ready, they stirred it about in their curry. 

They said to each other: “There is very much of it. In order that we may enjoy it 
thoroughly, push the liquor-pot close up to the well.” 


And so it was done. 


Moreover, after they had feasted they performed the ceremony of tamap‘o as follows. They 
took a fowl and killed it, and, having cooked it, ate a portion. Afterwards they went and 
buried the remainder under the ground, because they were afraid that some one else was going 
to come and eat it. They called this tamap‘o. 


VIIT.—The writing of the Karens will come back to them, 


Howbeit the Karens lost heavily and were not able to devise anything, so that their misery 
and insignificance were very great. 


They considered again: ‘‘ We are not as other people. Let us devise a means of getting 
back our writing. We will go and take it from the Kulas.” 


They feared that the latter would not easily part with the writing; and, on searching 
amongst themselves they found only seven valiant youths, who would go for it. They des- 
patched them accordingly, and they came to where the Kulis were. When the Kulis saw 
the Karens coming they feared greatly, The Karens on coming near the Kulas clenched their 
fists, and so approached them together. 

They said to the Kulis : “Will you give up our writing, or will you not ?” And they 
looked fiercely at them. 


The Kulais replied: ‘“ We will give you the writing. Do not be angry with us, 
O brethren.”’ 


But the hands of the Karens remained clenched, and they did not think fit to listen to the 
Kulas. 9 


The latter deliberated and said: “ These Karens are tall and straight. We cannot conquer 
them.” 


Bat others said: ‘ Cnly maidens can conquer young men.” 


So they deliberated and made ready seven maidens, tall and fair to look upon, and these 
they placed in front. 


They called across to the Karens: “OQ Karens, if you will only trust our word, these 
maidens are yours.” 

When the Kulis spoke, the Karens saw the faces of the maidens, and they became giad, 
and smilingly unclenched their hands, for the forms of these maidens were very beantifal, and 
they were decked with ornaments of great price, 


And the Kulas spoke ounningly thus : ‘‘ Dear brethren, our father, God, gave one writing 
for one race and one for another. It will be hard for you to learn our writing, because God 
devised it for us only. Please now learn the writing with us, and afterwards you can return, 
Should you return now you will live anhappily, because you will not be able to do or make 
anything. Once you have mastered the writing, you can retarn, If you remain with us until 
you know it, these maidens are yours. Enjoy yourselves here.” 


When the Karens heard these words their resolution was broken, and marrying the maidens 
they became lost amongst the Kulis. The elders left behind looked for their return; but they 
came not, and the elders heard news that they had become lost amongst the Kulis, for the sake 
of the maidens. 


And the elders sent word to them: ‘ Will you not bring us back the writing ?” 


The young men replied : ‘When the time is come, we will certainly bring back the 
writing. But it is not yet time for us to return.” 
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The elders returned, and no longer looked ont for the writing, for it was lost. Howbeit 
the Kulas will certainly send back the writing, and once the Karens see it, they will 
become happy and their eyes will be lifted up. But the elders, who had despatched the men to 
get the writing, looked out! for their return until they could do so no longer. 


MISCELLANEA. 


KONG-KIN-NA-PU-LO. 

With reference to Dr. Fleet’s proposal (ante, 
p. 43) to identify Nésik with Hiuen Tsiang’s capital 
of Mah&rashtra, may I be permitted to point out 
that Hiuen Tsiang and Chinese writers generally 
have only eight points of direction, and he shews 
a preference for the four principal ones, except in 
cases where the direction appeared very close to 
the intermediate point ; — hence ‘ west,’ with him, 
may mean any direction almost between south- 
west and north-west; and so of other indications P 
Whether we should adopt Hwui-lih’s direction of 
Bharoch as ‘ north-west’ from the capital of Mah&é- 
rashtra, or Hiuen Theang’s own statement of ‘ west,’ 
may be a matter of opinion. Bharoch certaiuly 
lies between north-west and north from Nasik. 


From Dr. Fleet’s proposal to identify Karnal 
with the capital of Kong-kin-na-pu-lo, there may 
be grounds for dissent. We cannot twist Chinese 
representations of Indian names at will. The 
Chinese writers were scholars and had syllabaries 
for the transcription of names apd vocables. The 
first syllable kong, we find used to represent kén, 
and also kum (in Kumbhénda); kin before n is 
used for ka, as in Kin-ni-kia (for Kanaka); it 
appears for kdv% in Kafichipura, for gan in Sugan- 
dhi, for ghan in Nighantu, and in So-kin-ti-lo for 
kan in Skandhila; and nais always na, nd, na, ne, 
or nya, The pu-lo in this name is represented by 
the same Chinese characters asin K4iichi-pura,? &c. 
Hence we are almost constrained to transliterate 
into Konkan&pura. It was 2,000 li northwards 
(not north) from K4iichipura — say 330 miles, and 
2,400 to 2,500 li north-west from it (say 400 miles) 
was the capital of Mahfdradshtra. If this latter 
were at Nasik, or thereabouts, then we might be 
tempted to seek for Konkan&pura about Kopal, or 
Kokandr ( ? Konkandr) which is 310 miles as the 
crow flies from K&fichi and 335 from Nasik; by 
road about 350 and.390 miles respectively. Now 
Kokanfr, as well as Ittigi, must have been a 
place of note, and is still remarkable for some 
very old temples of about the 7th century A. D. 
May we not identify it with Kon-kin-na-pu-lo P 

J. BURGESS. 

Edinburgh, June 14th, 1898. 





PROF. WEBER ON THE KAVYAMALA. 

The first part of the Journal of the German Orien- 
tal Society for 1893, pp. 120 ff., contains an appre- 
ciative article by Prof. Weber on the Kdvyamdld, 
published in Bombay at the Nirnaya Sagara Press. 


This excellent work is, no doubt, well known to 
most of our readers, and any detailed account 
of its contents would be unnecessary; but it is 
certainly a matter for congratulation that a col- 
lection of Oriental Texts should be edited and 
printed by native scholars in Bombay, in a style 
which is capable of satisfying the somewhat severe 
requirements of European critical scholarship. It 
is not claimed that the book represents the most 
advanced principles of strictly scientific editing, 
an apparatus criticus, and so forth. Now and 
then the text, when it depends on a single 
and perhaps corrupt manuscript, leaves much to 
be desired ; but it is better to have a text which is 
incomplete or fragmentary than to have none at 
all. The editors have evidently spared no labour 
to obtain as intelligible and correct a text as 
was possible in the circumstances, and to avoid 
mistakes in printing; while the influence of 
European scholarship is shewn in the introductory 
notices furnished regarding the authors of the 
works published, their lives and their other 
writings, in the indexes of verses, the lists of con- 
tents, the tables of errata,and the like. Special 
acknowledgment should be made of the numerous 
instances in which complete commentaries are 
printed with the texts, and, when these are want- 
ing, of the excellent notes on obscure passages 
supplied by the editors themselves. 


The Kdvyamdld contains edited texts of works 
falling under the head of Drama, Kdvya, Alam- 
kdra, and Pr&krit literature. Many works are 
published for the first time, including some nine 
or ten plays and a large number of epic poems. 
The collection of works on Rhetoric is specially 
rich and valuable. Amongst the Prékrit works, 
the edition of Pingala’s Prdkrita-sttrdni on 
Prakrit Prosody, with the commentary of Laksh- 
midhara, is deserving of particular attention. 

Prof. Weber’s notice concludes with two useful 
indexes,—one of works, and the other of authors. 


1 Kwé-la akle, lit., to look along the path expectantly. A most expressive idiom to people living in the 


jungles. Amongst the Southern Chins the same expression prevails, meaning ‘‘ to hope, desire, long for,” 


1S, Julien’s Méthode, pp. 126, 183, 157, &c. 
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THE DEVIL WORSHIP OF THE TULUVAS. 
FROM THE PAPERS OF THE LATE A. E. BUBNELL. 
(Continued from page 24.) 


BURNELL MSS. — No. IV. PART I. 


THE SONG OF KOTI AND CHANNAYYA. 


RIGINAL in the Kanarese character from the MS. of Dr. Mégling, Mangalore, and 
signed “ M.”: translation according to Burnell’s MS. Original, text and translation, 
occupies leaves 23 to 53 inclusive in Burnell’s MSS, It is really a direct continuation of the 
story of Deyibaidi. 
Translation. 


On leaving the Ballal’s house (Deyi) walked on by the sides of the paddy fields, and 
began to feel pangs of childbirth, little by little. She stood on the road, clasping a cocoa- 
nut tree bearing fruit of a red colour, and dropped tears. 


At this time one Buddyanta came up, and, on coming up he said:—‘O my mother! 
O Billavar girl! Is it the overflow of blood in your veins, or is it the pride of wealth (that 
makes you stand thus) ?”’ 


 Deyi replied:— “If Ihave done this out of pride, I shall suffer hardship. If out of 
trouble, the children that shall be born of me will relieve me of it.” 


Meanwhile, the Balla] had sent his wives to see whether Deyi had reached home, or was 
still on the road. They came and called her to their house, and when she came, the Balla] 
said :— 

“There are seven rooms in my bidu (residence). One of them do you set apart for her, 
and let her bring forth her children in that room.’’ 


By this time Deyi felt pain, and (her attendants) hung up a rope to facilitate the delivery, 
praying to the Bhita, Brahmara of Kemmule. 


Then, first she brought forth a male child. From one womb she brought forth two 
children. On the ninth day after this, she and her children were purified, and it was desired 
that the ceremony of giving names to the children should be performed on that day. So 
that he might out-live the corner-stone of the temple of the god at Kéftésvara in the South, 
the first was named K6fi: and so that he might live as long as there existed the corner-stone 
of the temple of the god at Badiringa in the North, the second was named Channayya. 


Through Ammannsa Baidya, Birmanna Baidya killed the mother of these children by 
means of magic. The Balla] caused her to be buried ina corner of the room, in which 
she had stayed, and had her children purified. He gave orders that, as they had no mother, 
they should be well taken care of; and he sent for their use first a cow and then a she- 
buffaloe, one after the other, as each ceased to give milk. He also provided them with carpets 
and shawls, one after the other, as each became useless. In this manner he treated them with 
much respect. 


Then the Ballal sent for Sayina Baidya : — ‘‘ Feed these your children well,” said he. 


So Sayina Baidya had the children taken to his house, and when he was leaving the 
Ballil’s house, the Ballal provided him with everything he wanted, in order to bring up the 
children well. 


While they were living in Sayina’s house, they saw Buddyanta’s children playing with 
cashow-nuts; and when they saw this, they went to Siiyina Baidya, and asked him to give 
them some cashew-nuts, and also with implements for the game. He gave them trowsers 
and coats, and had a horn blown in their honour | 
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The next day they went out to play: — 


“QO, you children of Buddyanta! We will also play with you. We will also stake 
cashew-nuts,”’ said they. 


So they played, but upon the agreement that there were to be no squares for the play, and 
were completcly beaten by Buddyanta’s children. 


Then the younger of them said to his brother: —“ Give me my turn now. I shall 
proceed with the play.” 


So he took his turn and began to play, and he completely defeated Buddyanta’s 
children, They then demanded that the play should be renewed with the squares. 


The victorious party said : — ‘‘ You yourselves had ruled that there were to be no squares 
for the play. Now we will not agree to that,” and they walked straight home. 


Buddyanta’s children went home and informed their father of this, and he came and 
took the cashew-nuts by force from the hands of the victorious children. 


‘‘We are young and you take the nuts from us by force. Keep them well, and when we 
are grown up, we shall get them from you,”’ said the children. 


Buddyanta took the nuts home, and tying them in a cloth, hung them up in the smoke.! 


“Wemust go to see the Ballaél. In his face sits (the goddess) Lakshmi (good 
luck), whereas in our faces sits Kali (bad luck). We must get rid of Kali and try to 
gain over Lakshmi.”’ 


So spake the children to each other, and one of them advised the other to ask the opinion 
of Sayina Baidya. Sayina Baidya went to the Ballal, who was sitting in his hall with great 
enjoyment, On his head was a hat of areca-nut shell ornamented with peacock’s plumes. His 
body was decorated with garlands of jasmine flowers, and of the flowers called kétaki. To the 
Ballal thus seated, Buddyanta made a lowly obeisance. 


The Ballal said : — ‘‘ Come, Sayina, take a seat. What is your object in coming here ?” 


Siyina Baidya replied: — ‘(The goddess) Kili, who sits in the faces of the children, 
whom you have nourished, should be driven away, and the Goddess of Wealth invited to sit 
there instead.” 


To this Balla] answered :— “Have the ceremony performed according to the custom 
of our caste. Fell plantain trees. Hang up festoons of cocoanut leaves. Set up four posts 
of plantain trees. Ceil the inner roof. Carpet the ground. Rain coral on the heads of the 
boys. Wave lamps before their faces in a plate filled with rubies, Perform the ceremony 
just in the same way as the Ballil king would have done,” 


On hearing this, Siyina Baidya returned home, and inquired who had been serving his 
household as a barber from the time of his ancestors. He was told that it was one fsara 
Kambi, the son of a barber, and that he was at that time living on the lgnd of one Kande 
Boljari Svamin in a place called Karmi Sale in the City of Ijjyé on the Ghats. 


He then desired to write him a letter on palm leaves and send for him; and enquired 
who had been writing such letters from the time of his ancestors. He was told that the writer 


was a clerk named Narfyana Rangdji. Rangdji was then sent for, and came, and asked 
Sayina Baidya why he bad been sent for, 


Sayina Baidya then sent a servant to a place named Uddanda Bottu, and caused some raw 
leaves of & young palm-tree to be brought, and to be exposed to the morning sun. In the 
evening he caused the leaves to be taken out of the sun, and had them tied up in bundles. He 
had the middle parts only of the leaves preserved ; their ends he had cut off. The clerk held 








1 4. ¢., in the chimney. 
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one of those trimmed leaves in his hand and it bent; so he caused oil and turmeric to be put on 
it. Then he asked Sayina Baidya what he should write on it. 


Sayina Baidya dictated thus :—‘O you who have been serving my house as a barber from 
the time of my ancestors, know that from Sayina Baidya’s hoase K&li is to be driven out and 
Lakshmi is to be invited instead. You must bring with you for that purpose all the instrn- 
ments connected with your profession. Bring two pairs of razors, a pair of scissors, a small cup 
for holding water, tweezers, and a glass in which the face can be reflected. . Kali isto be driven 
out from the persons of the children, whom the Ballal has caused to be brought up. Immediately 
on seeing this letter,in whatever dress you may be in at the time, and even though you may 
be taking your food, you must start, taking your box with you, and following the man I have 
sent you.” 


He then asked for a man to be the bearer of the letter. Vanappa Bhandafri, the son of 
his mother’s sister, was seut for. Sayina Buidya paid him the expenses of the journey, and of 
his family during his absence, and tied the letter in the skirt of his garment. Vanappa 
Bhandari then started, and passing out of the yard of Sayina’s house went on his way straight 
to the Svamin’s residence on the ghdts, 


He stood at the gate and called out :—“ Ist of Karmi.” The first call fsara heard, but made 
no answer. The second he answered, and at the third he came out, enquiring who called him. 


‘It is I and no one else,” was the answer, and Vanappa Bhandari undid the skirt of his 


garment and gave the letter to the barber. 


tsara Kambi then opened the letter, extended the leaf to its full length, and read it. 
Immediately on reading it, he rose from his dinner, and in the dress he wore at the time he 
set out, taking all his instruments with him; and, following the man sent to him, he descended 
into the low country, and came to Sfyina Baidya’s house. He was asked to name all the 
things required for the ceremony. 


‘‘ Five bundles of betel-leaves, five areca-nuts, a cocoanut having three eyes, a sér of 
green rice, and cow’s milk, are wanted,” replied the barber. 


He was supplied with all the things required for his part of the business. All the 
friends of Siyina Baidya assembled ; a small bower of plantain trees was formed, festoons of 
cocoanut leaves were hung up, the inner part of the roof was ceiled, and the ground was covered 
with a carpet. 


The children of Sayina Baidya together with the friends, who were assembled, circamam- 
balated the bower, the boys being seated within it. Then the pouring of rice on their heads 
began. First the barber poured it, next Sayina Baidya, and last of all, SAyina Baidyati, 
mother of Kantannna. 


Then the barber, holding the left cheek by his hand, began his work on the mght cheek 
of Kéti. The front part of his head he shaved and made figures of the sun and the moon; and 
onthe back of the head he made the figures of Bhima and Arjuna. Thus the tonsure of 
K6ti Baidya was finished, and he was lifted by the hand. 


Lamps were waved before his brother’s face, too, in a plate filled with rubies. Coral 
was thrown on Channayya’s head, and his head, too, was shaved, and figures of the sun and the 
moon formed on the front part, and figures of Bhima and Arjuna on the back. The tonsure of 
both was thus over, and they were now to bathe themselves, and wash away the pollution of 
being shaved. 


For this purpose they got ready the juice of several kinds of leaves growing in dry and 
wet paddy-fields ; and uddu, and pods of green gram, and several substances for washing 
away oil; also a thousand pots of hot water and a thousand pots of cold water. They warmed 
themselves by bathing in the hot water, and cooled themselves by bathing in the cold water. 
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They then went to a room where there was some sandal-wood, aud ground a great deal of the 
sandal-wood, and fully besmeared their bodies down to their waists with it, and then sat down 
to take their food. They next got into a palankin of the color of parrots, and each of 
them tied to his waist a dagger like that of Rama. 


Thus did they go tothe Ballil’s house. They approached the gate, and entered the enclosure, 
and, passing through the yard in front of the house, went into a room set apart for the use 
of bards, poets, and such like. 


They then went into a room on the western side of the house, and climbed into the upper- 
story by means of arope. Ona great chair the Ballil was sitting in great enjoyment. He had 
a hat of areca-nut shell, decorated with a crest of peacock’s plames. On his head were 
garlands of jasmine flowers and of the flowers called kétaki. Thus seated, the boys made him 
a lowly salute. 


‘‘Come, my children, sit down,” said the Balla]. 


He brought a bed of flowers and spread it out, and they sat down on it and placed their 
daggers on the ground. Then the Ballal asked them why they had come, and they replied :— 


“You have nourished us with great love. You have treated us with great respect. From 
this time forward, also, do you provide for our livelihood !” 


Then the Balla] said : — ‘‘ Buddyanta owns the upper part of a paddy fleld named 
Anilaja; the lower part of that field, I shall assign to you.” 


He accordingly marked its boundaries, and when he was giving the field to the boys, he 
advised them to make some offering to Buddyanta, whenever they might sow it. 


With the intention of sowing the yanéla seed at the proper time, they gathered all the refuse 
of the field and set fire to it. And then, after eighteen days of the month Paggu had passed, 
they ploughed the field with two pairs of he-buffaloes. Thus did they cultivate the yanéla 
crop. 


Meanwhile, to choose a day for celebrating a kambalja? in his field, Buddyanta was 
going to ask the opinion of one Matti Bira Ballfya. On his way he passed the field of Kéti 
and Channayya, and they called out to him :— 


‘Where are you going to, Buddyanta ?”’ 


‘‘Tam going to ask the opinion of a soothsayer for fixing a day for the celebration of 
a kambala,’’ replied Buddyanta. 


‘‘When you are asking about your kambala, please ask also about ours,” said the 
young men. 


Then Koti asked his brother to go up to the upper-story of their house by a ladder, and 
fetch down a cocoanut. Then he took off its outer skin, removed all the fibres from it, and 
gave it to Buddyanta. Taking the cocoanut with him, Buddyanta walked away, but when he 
got out of their sight, he etruck the cocoanut against a rock, broke it to pieces, and put the 
pieces into the skirts of his garment. He munched them all the way as he went along. Chan- 
nayya saw this, and he said to Koti :— 


“ The cocoanut we gave to Buddyanta he has broken to pieces, and he has been eating it 


all along the way; so we have not had the good fortune of eating vegetables mixed with 
cocoanut !” 


Buddyanta went to Matti Bira Balliya, and asked him to name a day for the celebration 


of a kambala. Tuesday was found to bean auspicious day, and, when he heard this, Buddyanta 
returned home. 


—_ _— - — 


2 (This is an agricultural ceremony, and consists in racing with buffaloes and bullocks in a rice-field for 
luck. — Ep.]} 
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‘Now, Buddyanta, what day has been found to be auspicious for us and what day for 
you P’’ asked K ti. 
“This Tuesday has been chosen for me and the next for you,” replied Buddyanta, 


“We must celebrate the kambala on the same day as Buddyanta, and we must sow our 
field at the same time that he does ;’’ so the young men resolved within themselves. 

They then said to one another that they ought to order some he-buffaloes and coolies for 
the kambala. 

‘You go tothe lower parts, and I will go to the upper parts, to order he-buffaloes and 
coolies. He who owns four he-buffaloes should send two to us, and two should he send to 
Buddyanta; and he who owns two only, may, if he pleases, send them to us, or he may send 
them to Buddyanta,” said the elder to the younger brother. 


Now, at this very time, Buddyanta also intended to order he-buffaloes and coolies. 

“Where are you going, Koti?” asked he. | 

‘“‘T have come to order he-buffaloes and coolies,” was the reply. 

“For you the next Tuesday has been chosen. This Tuesday has been chosen for me. 
Why do you act in this manner ?” asked Buddyanta. 

“Acting upon your advice, my brother has put the seed that was in the upper-story into 
water,” replied Koti. 

When Buddyanta proceeded further, he met Channayya Baidya, and, seeing him, he 
asked him where he was going to. 


“T am going to order he-buffaloes and coolies, my lord !’’ said Channayya. 
‘‘Then, when do you mean to celebrate your kambala ?” asked Buddyanta. 


“Tt should be celebrated to-morrow. Listening to my brother’s advice, the seed that 
was in the upper-story I pat into water,’ answered Channayya. 


«*What do you mean by this, Channayya? What trick are you ee Pp” said Buddyanta, 


The men who were to drive the buffaloes were ordered to appear along with the 
animals very early the next morning, and the maid-servants were ordered to appear with 
earthen pots in their hands. The next day, the buffaloes and coolies both came to the fields, 
and it was only after the fields of K6¢i and Channayya had been twice ploughed that the 
buffaloes came to Buddyanta’s fields; and by the time that the fields of the latter had been 
ploughed once, Kéti and Channayya had entirely finished their kambala. Then they sent four 
buffaloes and four coolies to Buddyanta’s fielda. 


Then Buddyanta came from Vali Mafije Katte, rooted out the kuntdlam plant growing in 
the water, and severely beat the buffaloes and coolies. 


Then the two brothers said :— “ Do not you beat the buffaloes and coolies belonging to 
others. If you bear hatred against us, revenge yourself on our own persons;” and to the 
coolies and buffaloes they said:— ‘‘ Although you have been beaten, we shall consider the 
aggression a8 against ourselves.” 

They then caused the buffaloes to be washed and boiled rice to be served to them. They 
also caused fodder to be served to those who were willing to eat it, and supplied tender 
cocoanuts to those who would not take fodder. To the coolies they said: — “Go home in 
great enjoyment.” 

They then brought some seed in baskets to their fields for sowing them; while Buddyanta 
had his seed carried to his fields in a palankin, and a plantain tree carried on the shoulders of 
coolies, The two brothers then planted a plaintain tree in their fields, sowed them and 


returned home. 
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Three or six days afterwards, Channayya said to Kéti: — “Now them uddy water in 
the fields must be let out and pure water let in, and we should see what the seed has come to. 
Will you go, my brother ? or shall 1?” 


“The bluntness of Buddyanta and your angry disposition will not well agree,’’ replied 
K6ti. : 


Then he took his harrow with him and set out from his house; he passed Uddanda Bottt, 
and went through the field named Anilaje, and walked by the side of a paddy field named 
Pimaje Rajjya in Munilaje. On his way he observed that Buaddyanta’s field had not even so 
much water in it as would be sufficient for a fly. Buddyanta was engaged in scaring birds 
from his field. The fields of these brothers presented the appearance of the sea bearing 
Rama's name. 


Buddyanta was sitting in his house at Vali Mafije with great enjoyment, when K46ti laid 
down the barrow on the ground, and exclaimed :—‘“‘ Salutation to my lord !” 


When he saluted him from the eastern side Buddyanta turned his face to the north; when 
from the north he turned his face to the west; when from the west he turned himself round 


to the south; and when he saluted him from the southern side Buddyanta looked down on the 
earth. 


At last Kéti said :—“TI salated you full four times and not even once did you return 
my salute! If I had saluted the wild kasana tree in the jungle, even that would have dropped 
its frnit and leaves, and its tendrils would have greeted me. You have not returned me even 


so much. Let one of my salutations go to (the god) Narayana on high, another to the (goddess) . 


Earth below, a third to your ancestors, and the last to the Bhata, Brahmara of Kemmule.” 
Saying this, he took up his harrow with him and went to the banks of his field. He made 


- a wide opening in one of the banks; the water flowed out with a rapidity equal to that of rivers 


during the monsoon. Seeing this, Buddyanta called out his servants and they shut up the 
opening made by Koti by means of grass. 


K6ti then said :—‘*Take care, Buddyanta! The suggi crop is the only means of food for 
the monsoon for you as well as for us! If you have enmity against us, avenge yourself on our 
persons, and not on the crop that we have cultivated. Let, therefore, the water, which is 
flowing out according to custom, flow on in its proper course.” 


“ Who has given you a right, my youthful Billavar, to fell the trees in the forest, and to 
dig a channel, and let out the water of your field through that channel?” said Buddyanta. 


‘As it was I that came here, matters have come only to this; but if my brother had come 
they would have borne a serious aspect,”’ replied Koti. 


‘“‘Did your brother descend from heaven, or did he spring out of the earth? Was he bors - 


in’a peacock’s plume P Was he suckled by the wild buffaloe? Can he make the water in a 


small earthern pot flow out in a rapid current? Will he ride to this place on a noseless horse ?- 


Ah! your brother will surely come, and shall I not get ready a bundle of thorny plants? Shall 
I not strike his face with it ?” said Buddyanta. 


At this time Channayya came to Uddanda Bottu and looked around him, and said to lige 


self :—‘‘ What could possibly have delayed my brother so long? He is not yet to be seen.” 


Meanwhile words rose to a high pitch between Buddyanta and the elder brother, and 
Channayya heard them. He went to his house, and, unsheathing his dagger, proceeded tv the 
place, and when he reached it, he saw his brother and Buddyanta quarrelling with each other. 
He remonstrated with Buddyanta and warned him not to interfere, saying :— “ Will the water 
that is poured on the feet come up to the head? Or will the water poured on the head come 


down to the feet ? Let the water, which is flowing out according to custom, have its proper 
course.” 


« 
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On this Buddyanta said :—‘ Who has created a custom for you P” 

Then Channayya held Buddyanta by the head and broke his neck. He held him by 
the back, and broke the back-bone. Then he hurled him to the ground, so that he fell with 
his face upwards. His throat and his breast with his silver-hilted dagger he stabbed full 
three times. Buddyanta vomitted all his food; his bowels were loosened, and his soul fled 
frame bas body to Kailisa! The two brothers then took the corpse by the hands and feet, 
borg it to the channel they had dug, and there they placed it. They then put.a harrowful of 
earth on its head, and said to the corpse :— ‘‘ Do you imagine this to be a ré& turban.” - 


Next they put a harrowfal of earth on its breast, and said:—‘‘ Consider this to be a blanket 
of the colour of pigeons,” 

A third time they put the same quantity of earth on its middle, and said :—* Take this to 
be a shawl of the best manufacture.” 

And for the last time they put a harrowful of earth on its feet, and said:—‘‘This last do 
you consider to be slippers.” 

They then smoothened the earth, just as they would do the banks of the suggt fields. The 
harrow they decorated, and made it look somewhat like Buddyanta, and placed it on his seat, 
and said :—“ Sit down here and scare away birds! ”’ 

“Now, my elder brother, on our way home, let us goto Buddyanta’s house,” said 
Channayya. 

“To Buddyanta’s widow let us mention a fact, apparently true, though not really so,” said 
the elder brother. ; 

They then proceeded towards Buddyanta’s house, and stood at the gate and called 
out to his widow. She came out answering the call, and enquired who it was that had 
called her. 

‘‘ We are the persons that called you,’ answered the two brothers. 

She asked them to come in and sit down. They sat down on a swinging cot. 

‘You, Sirs, who never visited our house till this, what is your object in coming here?” 
asked the woman. , 

“ Our lord, your husband, is very thirsty, his body is full of sweat, and his throat is dry ; 
therefore he has ordered that, with milk in a cup, water in a goblet, and betel-leaves in a metal 
plate, you should go there, accompanied by a maid-servant,” replied the brothers. ‘“ Wherever 
you went, there he would sprinkle water mixed with cow-dung, and wherever he went, there 
you would do the same.”’ 

‘‘Who has effected this union between you, who have been so widely separated?” asked 
the woman. 

“All the great men of the upper and lower countries joined and united us together,” 
replied the brothers. 

“If you have become friends, I shall still have the fortune of enjoying married life,” 
eaid the woman. 

She further said :—‘‘ You, my children, who nevercame here till this, and have so strangely 
wisited our house, take your food here.”’ 

- “Till yesterday we have lived upon your food and salt, and henceforwards, too, we 
are only to depend upon you,” replied the brothers. 

She then asked them to at least chew betel-leaves, and offered them the leaves in a 
metal plate. They took up some leaves in their hands and said :—‘“ We will go.”’ 

Meanwhile, accompanied by the maid-servant, who took with her milk in a cup, water in 
a goblet, and betel-leaves in a plate, the widow proceeded by the sides of the bank named 
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Anile of the field called AmbaJa. Here blood was slowly flowing through a narrow channel 
near the field. Then she went to the shed in Vali Maiije, and saw a harrow decorated 
so as to assume the appearance of Buddyanta, placed on his seat ! She cried out: — 
‘‘Oh! the brothers have committed murder !”’ 


She threw away her nose ornament, and cried out :—‘‘ Let it ornament the breasts of those 
heroes !”’ 


She threw away her neck ornament, and cried out:—‘ Let it adorn the breasts of those 
heroes !” 


She cast off her ear-rings, and cried out:— “ Let them ornament the breasts of those heroes !’’ 


She dashed her bracelets to pieces, and the brothers rejoiced to see Buddyanta’s wife in 
this distracted condition, and returned home. All the water in the country became poisonons 
to them and every man became theirenemy, They then resolved to leave the country and to 
go to foreign lands, and said to each other: — ‘‘ If we are to go away, our uncle lives in his 
house named Mandil Néma Barke. Let us visit him.” 


Saying thus, they went on their way. Svami Baidyati, the woman that had nourished 
them, saw them from afar and said to Séyina : — “ The children that have not visited us for 
so long are coming! ” 


By this time they had reached the gate and went into the house, Seeing this, ona 
swinging cot she spread ont a bed of flowers, and asked them to sit down. At the same time 
Sayina Baidya came and also sat down on the same cot. 


“You children, who have not come here for such a long time, with what object have you 
visited us to-day P What are those stains on your faces? And why does your dagger shine 
so brightly ?” asked he. 


‘‘Qur mother has not been able to wash away those stains, and our dagger, having been 
whetted, the polish on it is still bright,” replied the brothers. 


‘Tell me the story as it really is, will you, my children ?”’ said Sayina. 


The younger brother said :—‘‘ The tone of Buddyanta’s words rose to a high pitch, and so 
he met his death at the hands of Channayya.” 


‘“Now you will be hated by one and all of the people of the country,’’ said Siyina Baidya. 


“We will leave our country and go toa foreign one. In our life-time you supplied us 
with a handful of food and after our death you would have reduced our bodies to five sérs of 
ashes !’’ said one of the brothers. 


“At the age of seven years, land was given to you by ParimaJe Balla]. Do not go away, 
when you possess land and the love of women. Make the throne® the cause of your 
departure. Consider this well,” said Siyina Baidya. 


Then they asked him to tell them the means, by which they were to carry out his advice. 


“QO, my children, listen to me then. The pancholi-betel creeper that has climbed up the 
areca-nut tree, and the mandolt-betel creeper that has climbed up the mango tree ; fetch you some 
leaves of both these creepers, tie them in bundles, put them into the skirts of your garments, 
and beg of the Balla] to give you the food and clothing he promised your mother to give you. 
Then he will become terribly angry. Do you then take him at his word, put the blame upon 
him and go away.” Thus did the wife of Sayina advise the two brothers. 


They sat down to take their meals. There were five hundred kinds of curries mixed with 
curds, and three hundred kinds of curries mixed with tamarind pickles, and green rice boiled in 
milk. They ate food mixed with ghi, washed their hands in whey and chewed betel-leaves, 


34. 6., the Balla]. 
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After their dinner they came out, and set out from the house. They went towards the house of 
Parimale. The five hundred men in the service of Parimale, and the three hundred in that of 
Kojamfl]e, asked them who they were, and whispered to each other: — “ We cannot find out 
whether they are merchants or Brahmans, or whether they belong to the class called Vakkatéra, 
or whether they are Bants.” 

At this time the Ballé] was looking ont of a window of his house, and he said: — “The 
children that are coming are those that I brought up.” 

By this time they approached the gate and came to the spacious yard in front of the house, 
and went into the crowded hall. They proceeded to a room set apart for the use of bards, 
poets, musicians and the like. It was a room on the western side of the house. By means 
of a rope they got into the upper-story which was made of silver, and sat down on two chairs, 
Wearing a hat of areca-nut spathe on the head, decorated with peacock’s plumes, the Ballil 
was nodding on his seat. He was adorned with jasmine and pandanus flowers. To the Balla] 
thus seated, they bowed low. 


‘“‘Come, children, take seats,”’ said he. 

“We would first speak about the purpose with which we have come, and afterwards about 
the matter of sitting down,” said the brothers. 

‘*You can speak about the object which has brought you here, but sit down,” said the 
Ballal. 
| They sat down near the door, and he asked them to tell him the object of their visit. 


“We have become tired of living by cultivation. Ourpurses have becomeempty. Supply 
us with something that will defray all our expenses,” said the brothers. 


‘‘ What do you want, my children? Tell me and I will give it you,” said the Ballal. 

“In front of your mansion there is a field named B&akimér, in which can be sown five sér¢ 
of rice, and which produces five hundred mudis.4 Give us that,” asked the brothers. : 

‘‘That field meets all the expenses of my household. Leave that, and ask for another,” 
said the Ballal. 

‘There is the field Berté]i below your mansion. You sow three sérs of rice in it, and 
when you reap the crop you get three hundred mudis,” said the brothers. 

“Leave that one and ask me for something else!” said the Balla. 

“In your spacious cow-pen, there are two milch she-buffaloes, give us one of them,” asked 
the brothers. | a 

‘““They are for supplying milk to the children of my household. Leave them and ask for 
something else,” said the Ballal. 

‘In the yard of your house, there is a jack-tree of a superior quality. On one of its 


branches there is fruit with a soft rind; on another there is fruit with a hard rind; on a third 
there is unripe fruit ; and on a fourth very tender fruit. Give us that,” asked the brothers. 


‘“‘T cannot give you that,” said the Ballal. 

“ Your grand-mothers have two pleasure-gardens. Favour us with one of them,” said the 
brothers. 

“You, who to-day have asked for a a flower-garden, will to-morrow ask me for one of my 
grand-mothers !” said the Balla]. 

‘“ Ah! you have conceived the strange idea of marrying us to the very mother that 
suckled us!” said the brothers, and, bowing low, rushed out of the house, and proceeded on 
their way. 





« [A measure of grain contajning from 40 to 60 sérs.—Ep.]} 
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While they went on their way, they met the Ballal’s nephew coming from a place called 
Dévana Ajale belonging to one Béla Mardade. 


‘Why are you walking with such angry looks from the Ballal’s house ?” asked he. 


“The Balla] had the strange idea of marrying us to the very mother that suckled us, there- 
fore we came out of his house,” said the brothers. 


His nephew asked the Ballil: —-‘* Why did those heroes go out of your house in anger P” 


“They asked me to give them very unusual gifts and I became terribly angry; then they 
saluted me and went away !”’ said the Ballal. 


‘‘ They shall not be left unpursued, in their own land. We must construct 8 fort in the 
paddy field called Koljala and must give them battle,’ said the nephew. 


Then the Ballal asked him to try and make peace with the brothers, and bring them back 
to his house. The nephew then took some precious shawls in both his hands, and said to the 
brothers :—“ O, my heroes, make peace, and I will give you whatever you want.” 


‘‘Give your shawls to the Pariahs that have long served you! We will never enter the 
hall that we have once left,” replied the brothers. 


Then the royal elephant was sent out to fight with them. 


‘““If you have come to fight on behalf of justice, on our very breasts we shall let you 
tread; but if you have come on behalf of injustice, we shall cut you to pieces,”’ said the brothers 
tu the elephant, and the elephant returned to its stable. 


Next the royal horse was sent, 


“ Are you come to fight on behalf of justice or of injustice? Ifon behalf of justice, we 
shall allow you to pass over our very breasts; if on behalf of injustice, we shall cut off the legs 
of your foal,’’ said the brothers to the horse. Hearing this, the horse went back to its stable. 


A company of player youths and some youths of the class called Chivadi Makkala were 
armed, each with a cudgel, and sent to fight, 


“ Are you come to fight on the side of justice, or on the side of injustice P’? asked the 
brothers. Hearing this, the youths turned back. 


The brothers then proceeded on their way, and while they were walking, they resolved 
to get back from a plough-wright the implements of husbandry, which they gave him 
to be repaired, and which they used for cultivating the field Anilaja; namely, the plough made 
of the tree called bédijnu, having a handle made of the tree called ¢iruvu, some iron nails, and 
a yoke made of the tree called koraji.5 


THE STORY OF KOTI AND CHANNAYYA, 


Original in the Kanarese character from the MS, of Dr. Mégling, Mangalore, and signed 
‘¢ M.”: the translation according to Burnell’s MS. Original, text and translation, occupies leaves 
54 to 122 inclusive in Burnell’s MSS. It is a direct continuation of Part I, which breaks off in 
the middle of a sentence. 
Translation. 


When Koti and Channayya called out to the plough-wright, he came out from his house. 

“Give us the implements we entrusted to you the other day,” asked the brothers. 

“The plough-tail and the plough-share have been injured by white ants, the plough-shoe 
has been injured by rust,” said the plough- wright. 


—_—— eS SSS shi oS SSEGSSSSSSSS 


5 From this point the story is continued in prose. 
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“‘'You had better give us our implements ; if not, we will reduce you to Buddyanta’s 
condition.” 

Hearing this, he went in, and, stretching his hands to the rafters of his roof, he took down 
the broken plough-share, the decayed plough-tail, and the injured plough-shoe, and threw 
them away, saying :— 

* Let the instruments, which were used to furrow the earth, henceforward furrow your 
breasts.” 

“ Ah! you sonof a paltry: courtezan, shall the implements used to furrow the earth furrow 
our breasts ?” 

Saying this Channayya Baidya held him by the head and broke his neck. He hurled 
him to the ground, so that he fell on his back. He looked at his neck and at his breast, and with 
his silver-hilted dagger stabbed the plough-wright in the breast. The plough-wright vomited 
all his food, and the wound streamed forth blood. The plough-wright fled from his body to 
Kailasa, and they said to the corpse :— | 

‘ Drink a bellyful of rain water, repair old ploughs, and make new ones.” 


So saying they went on, and, on the way, a washerman said to them :— 
‘“‘ What are those cries of men and groans of women in that plough-wright’s house P” 


They answered him :—“ We kindled a fire, a spark flew from it and burnt a shed; there- 
fore are the inmates of the house crying out.” 


‘‘Wherever you go, there ruin will never be wanting; and wherever the crab goes, 
there dirt will never be wanting,” said the washerman, 


‘Do you compare us to a fish that lives in the water? You whoreson! You that live by 
washing the clothes of others!” said the brothers; and holding him by the head broke his 
neck. They rolled him on the ground, so that he lay on his back. The centre of his breast 
they stabbed three times, and they then said to the corpse :— 

‘“‘ Bring dirty clothes, clean them, and eat your bellyful.” Saying thus, they proceeded 
on their way, and came to a small river. They washed their hands, feet, faces and bodies in it. 
After washing themselves they sat down by the foot of an asvattha tree, and, having sat down, 
they undid a small bag containing betel-leaves, areca-nut and the like, and chewed pieces of 
areca-nut, and pancholi betel-leaves. They ate white limeand Sfrat tobacco. They tied up the 
bag, and went on chewing the betel-leaves. 


There was 4 toll gate on the way, and as they approached it, the toll-man Dére saw them 
coming and asked them who they were. They said that they were travellers. 

“Look ! there is the toll gate: pay me the toll before going away,” said the toll-man. 

¢* Toll! what is iton? Do we carry any packs on our heads? Did you see any loads on 
our backs ? Is it on any cattle that we have brought with us? Have we brought a whole 
family with us?” said the brothers. 

To this the toll-man Dére answered :— “ The toll on the steel-dagger, five feet long, that 
you carry with you, amounts toa cash. Pay that to me and then go away.” 

The brothers said :—“ Never has any man set so low a price on our dagger, and now. you 
have been born!” 

‘STs it wonderful that you should be asked to pay the toll? If the son of a Bant should 
pass this way, he would pay toll on the slippers on his feet. Should the Soeffi’s son Shenaye 
pass, he would pay toll on the white umbrella in his hand. If the son of a king should pass 
this way, he would pay toll on his palankin,” said the toll-man. 

“You may proceed, I shall pay the toll to Dére and follow you,” said Channayya to his 
elder brother. 
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K6ti went onwards, and the younger brother took a cash from his pocket and said :— 
“Here, Dére, receive the toll.” 
‘‘Stretch out your hand to the verandah and pay it me,’’ said Dére. 
**Come down from the verandah and receive it,” said Channayya. 
‘‘T will not descend from the verandah,” said the toll-man. 

Channayya stood awhile, gazing at him with fiery eyes. He twisted his red moustache, 

He ascended the verandah and caused Dére to run round the verandah thrice, held him by the 
head and broke his neck. Then Channayya held him by the back and broke the back-bone, 


He stabbed his breast and neck three times with his silver-hilted dagger. Dére vomited up all 
his food, and his soul fled from his body to Kailasa. 


Channayya then said to the corpse :—‘“‘ Eat your bellyful and thus feed your belly. Receive 
toll from Banga, Moallaya and Chauta.”’ 


So saying, he placed the cash on the breast of the corpse and went on. The wind was 
blowing and the two brothers spread out a dirty blanket under a banian-tree. They undid the 
bag of the colour of parrots and pigeons, containing betel-leaves and so on, and chewed areca- 
nut with much enjoyment. Channayya swooned from the effects of the areca-nut. 


“ My throat is dry with thirst,” said he. 


Said Kéti:—“ See here, brother, there is the spot named Darma Katte. Ifyou look towards — 


it, you can see it, and your call can he heard there. A poor Brahman keeps holy water there.” 
So spake Kéti, and the pair went to Darma Katte. 
“Give us a little water, Brahman, to allay our thirst,” said they. 
‘What is your caste? And what is your religion P” asked the Brihman. 


“ We wear the thread to mark our religion, and we are Billavars by caste,’’ replied hd 
brothers. 


‘¢ Come to the southern side. I have got a tube of bell-metal, and I will pour water along 
it into your hands, and thus yon may allay your thirst,” said the Brahman. 


‘We will not drink out of the vessel that has been used by people of a hundred and twenty 
different castes. We will hold our dagger to our mouths, and you may pour waiter into our 
mouths along it.” | 

Kdti then placed the point of the dagger in his mouth and stretched the hilt towards the 
Brahman. Thus he assuaged his thirst. Next Channayya placed the point of the dagger in his 
mouth, with its hilt towards the Brahman, who then poured water upon the dagger. On seeing 
the red moustache and the flaming eyes, and the broad face of Channayya, the Brihman’s 
hand trembled, and he poured out a large quantity all at once, The water ran down on to 
Channayya’s body, and he said :— 

“QO, you Brihman! Do you give water for the sake of charity, or for the purpose of com- 
mitting sin?” 

Saying thus, he suddenly stood up, and made the Brahman run round the verandah. 


‘‘Wait a little, brother! Waita little! Donot murder him. If you disobey me, your 
crime will be equal to that of murdering me; to that of killing a cow in Banaras; nay, even to 
that of destroying the Bhita, Brahmara of Kemmu}e.”’ 


Thus did Kéti solemnly warn his brother. Hearing this, the latter drew back and said :— 
‘¢The cow that you speak of is in Baniras and the Bhita, Brahmara, in the forests of Kemmule ; ; 
but where can I wash away the sin of murdering you P”’ 


Hearing these words, the Brahman said :—“ Do you wait here little while. I will just go 
home and return.” 
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He ran home so fast that the dust rising from the earth covered all his head, He held a 
little grass in his hand, and by its means induced his cow to come home from the garden, where 
it was grazing. The cow came home and its pretty calf was put to suck its mother. When it 
had sucked once, the Brahman drew a sér of milk. A second time, the calf was put to its mother, 
and this time the Brahman drew two sérs of milk. He then boiled the milk and reduced it to 
one sér. Then, taking with him a stool made of the wood of the tree called kadali, ornamented 
with flowers of silver, and another of gold set with precious stones, he came to the two brothers, 
and said :—‘“‘ Drink this milk to allay your thirst.” They accordingly drank the milk, and 
said to each other that they would not murder the Brahman, who had given them milk. 


“Sit down, both of you, and [ will predict future events.” 


So the Brahman prophesied. 

He said :—‘“ O you heroes, in the village named Adakkanellijine, the Koragars, living 
in their sheds called koppu, the Mugérs in those called voni, and the Bakdérs of the plain, 
ere all eagerly waiting to meet you. Kemér Ball4], of the village named Pafije, keeps 
a watchful guard. Therefore, be very cautious on your way. If you think that what I say is 


false, on your way to Nellijine, you will see white stone-berries and Kéti Baidya’s palankin, 
and hear the sound of the war drum. If you think this also to be false, you will meet a female 


areca-nut seller called Kantakke. She will verify my statement; and if this, too, shall 
prove false, when you return, you may put me to death.” 

Hearing this Kéti and Channayya walked on. On the way they met the female areca-nut 
seller Kantakke. She cried out :—“ O children, why are you journeying P Where did you come 
from ? Where do you go to? Over there, wood, stone and earth-work is being busily carried on. 
O children, why are you journeying ? ” 

“She, who has given us such good advice, shall not henceforward carry the basket 
of areca-nut on her head,’’ said the brothers to each other, and they gave her their blessing 
by lightly touching her hand with their dagger, and said to her :— 

‘‘ Put out rice to interest in kind and money to interest in coin, and thus live happily.” 

They went on their way to Nellijine, and while they were walking on they saw a bunch of 
stone-berries. Channayya took one of the berries and threw it up, he held his dagger directly 
under it and passed thé dagger through the berry. The berry as it fell was reduced to powder 
as fine as red turmeric. The people saw this wonderful feat, and said :— 

‘If the younger brother can shew so much dexterity, how much more will the elder be 
able to shew ? All our ability and skill would be as nothing in companaca to theirs. If we 
obey our master’s orders (to fight them), half of us will lose our lives.” 

Thus spake the Bakdérs of the plain, and the Koragars, living in their sheds termed 
koppu, and fied. The Mugérs, carrying bows, held each a blade of grass in his hand and fell 
prostrate before the two brothers, crying for protection. 

“For ever and ever we will serve you like crows,’’ said they. 

The brothers heard this, and poured water on the hands of the suppliants, saying : — 
“Be you our bond-slaves,”’ and the brothers blessed them by touching their hands with the 
point of their dagger, and gave them some rupees. 

‘‘Feast yourself with toddy,” said the brothers, and then, taking their way, they went 
through the plain in Pafije. 

On that plain there were some cow-herds grazing thousands of cows. Channayya 
proposed to his brother to propound a riddle to the cow-herds. 

“ A riddle requires little wisdom, but great wit,’ said Kéti. They then said to the cow- 
herds :—‘‘ Look ! in your herd of cattle, a bull has brought forth a calf and is licking it.”’ 

To this the others answered :—‘“ Look to the West, O you heroes! and see the sea on 
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“The great god® is descending, O you boys!” said the brothers. 


To this the cow-herds answered : — “‘ It is not that the bull has brought forth a calf and 
is licking it, but that the bull is smelling its dung.” 


‘¢Q! they have solved our riddle, Channayya Baidya,” said Kti. 
“We must get every information about the way from these boys,’’ said they to each other. 


So they said to the boys : — “ Which is the way to the house of that rich man in Palji 
named Paiyya Baidya P *’ 


“©, heroes, if you go by the road on the left, you will come to the village Edambtr. 
If you go by the road on the right, you will come to the village Pafije. And if you go by the 
great road in the middle, you will find the house of that rich man in Palli called Paiyya Baidya.” 


‘¢ What are the signs by which we may know his house?” asked the brothers. 


‘‘There is a gate of bamboos, and a spacious cow-pen. The house has an upper-story, and 
the wella pump. The manolt creeper has been trained up a double panddél. The cocoanut tree 
bearing red fruit has a circular basin round it, and in front of the house there is a shed with a 
thick roof.’ 


‘Thus the boys told the brothers all the distinguishing marks, After hearing this, Kéti and 
Channayya proceeded on their way. They enteree Paiyya’s enclosure, crossing the hedge 
round it, and called out: —‘‘ Paiyya, Paiyya!’ 


The first call, his wife merely heard, but did not answer. When they called out again 
she anawered the call, and when they called out a Se time she came out asking : — “ Who is 
it that calls? ” 


“Tt is we and none else. We the travellers. Is Paiyya, the rich man of Palli, present or 
not?” 


To this the woman answered : — “ He is not present. He is gone to draw toddy from the 
kadamba and date trees in the forest called Sahk in the East.” 


‘‘ At what time does he go out, and when does he return P” 


‘‘He goes out in the morning and returns at noon. If you are Brahmans wearing the 
thread, sit down on the round platform of the cocoanut tree bearing red fruit. If you belong 
to the tribe called Vakkatér, sit down in the shed, built by the poor man. If you belong to our 
caste, ‘sit down on the swinging cot within the house,’ said the woman. . 


Hearing this, they approached the house and said : — “ We will not enter into ‘a house 
in which there are no males.” 


They spread out their dirty blanket within the shed and sat on it. They chewed betel-nut 
with much enjoyment. Then Channayya became thirsty. 


“You, who are a member of Paiyya’s family, please give us a cup of water,” said he. 


To this the woman answered : — “I will not go out of my house to a place whero there 
are no males belonging to my family.” 


She said this merely in jest, and did not mean it in earnest, She took off her dirty dress 
and put on a clean one; and then, taking a copper pot in her hands she went, to the well which 
had been walled in, and by the means of the pump drew pure water from the deep well. She 
poured the water into a goblet and came into the house. As she was coming in, the younger 
‘brother looked at the elder’s face, and the elder looked at the younger’s face, and they began 
a suppressed laughter. Said the woman :— 


‘“You men, are you laughing at my beauty, or are you laughing at my foolishness ?” 
‘We did not laugh at your foolishness, but we laughed at your beauty,” said they. 
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And then they said : — “ Before we can drink the water given by you, you must first tell 
us in what place you were born, the tribe you belong to, the names of your mother and father 
and the Bhata you worship.”’ 


‘“‘ As for my native place, in its eastern part it is named Setti Banndlja; in its western 
part it is called Uppi Bann@ja; in its southern part it bears the name of Kirodi Bannfla. In 
the northern it is known by the name of Becchi Bannéja. My father is Kaéntanna Baidya, 
my mother Deyi Baidyadi, and my uncle SAyina Baidya. As for the Bhita, worshipped by 
my family, I have merely heard it said that it is the Bhita, Brahmara of Kemmulje. I have 
not personally seen it. It is said that after my birth my mother gave birth to two children in 
Parimfle’s house, that these latter are burning city after city even without fire, and that my 
hands were joined in marriage to those of a stranger at the age of seven. My name is Kinni 
Daru.’? 


“We are the persons that committed depredation in the kingdom of Parimile!” said 
the brothers. 


Hearing this she held Channayya by her left hand and Kéti by her right, and led them 
both into the house and seated them on the swinging cot. Then she held a little grass in her 
hand and called home the cow that had gone out to graze. She put the calf to suck, and 
drew two sérs of milk. She boiled it and reduced it to one sér. When Paiyya Baidya, the 
rich man of Palli, came home, carrying a pot of toddy, he went into a small room, and heard 
the creaking of the swinging cot. 


“My old enemies are come,” said he to himself, and, seeing the brothers, he precipitately 
fled. 

Kéti saw him running and said :—“ O, my sister Kinni Dara, your husband, our brother- 
in-law, is ronning away. Fetch him hither,” said he, 


She went out and addressed her husband :—‘‘O my lord! O you monkey of the forest ! 
Stop! My brothers, your brothers-in-law, have come.” 


Thus she brought him back to the house. She entered the house through a narrow door, 
came to where her brothers were sitting, and seated her husband between them. Then she 
went in and brought the milk and gave it to her brothers saying :— 


‘< Drink milk to assuage your thirst, my brothers; and as they drank, they said to each 
other :— 
“We will not meditate evil to a house in which we have drunk milk.” 


Kinni Daru then went inside the house and made preparations for cooking. Channayya 
and Kéti bathed themselves, and went to a room where there was sandal-wood. They 
ground upa great deal of it, and besmeared their bodies. They came to the basin of the 
sacred tulasi, and each made a mark with the earth of the basin on his forehead, in order to 
earn merit. They then came in and sat down to take their food, and were served with green 
boiled rice, ght, five hundred kinds of curries mixed with curds, three hundred kinds mixed 
with tamarind, and tender bamboo shoots, and pickled berries called kavade, and ate the food 
mixed with ght, They washed their hands in butter-milk, and, thus finishing their meals, sat 
down on the swinging cot and chewed betel-nut. 


They asked Paiyya Baidya of Palli:—‘ Who are the most intimate friends and the most 
faithful servants of Kémér Balla] of the village of Pafije P” 

‘‘T was the dearest friend of the last Ballal, but those of the present one are Chamundu 
Bernaye and Chandagidi Baidya,’’ said Paiyya, 

“Can you introduce us to Kémér Balla] ?” asked the brothers. 

“T can,” said Paiyya ; and so the three set out together to visit him. 
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In a small hut consecrated to the Bhita in the village Perunde Permunde, 
Chandagidi was teaching a number of boys to play dexterously on the flute. They went towards 
the place. Chandagidi saw them from afar, ordered the sound of the finte to cease, and all 
men to be silent, and shut the doors. 

They stood in front of the hut and called out:—‘‘O Chandagidi, Chandagidi.” But he 
did not answer the call, neither did he come out of the hut. The brothers then broke open 
the door by means of their dagger, and entered the hut. They searched the four corners of it 
and found Chandagidi standing beside a pillar, clasping it closely like a lizard. 

Said Channayya to Kéti :—“ How many kinds of lizards are there, Koti? ” 

‘There is the white lizard, and there is the black lizard.” 

“How many kinds of eagles are there?” said Channayya. 

“ There is the red eagle, the black eagle, and the yellow eagle,”’ said Kati. 

Hearing this, Chandagidi moved away from the side of the pillar.” 


‘‘T have heard that you are teaching some boys to play on the flute. Teach my brother 
Channayya,’”’ said Kéti. 


‘TI will teach him. The new comer shall be the pupil, and he who was here before, shall 
be the master,” said Chandagidi. Then they played on the flute. 


‘“‘Chandagidi! Who is the master and who is the pupil now ?’’ asked Kéti. 
‘*OQ heroes! The new comers are the masters and he who was here before is the pupil.” 
‘“‘Chandagidi, introduce us to Kémér Ballal of the village of Paiije,” said the brothers. 


‘I will introduce you,” said Chandagidi, and walked on first, while they followed behind. 
Kémér Balla] had posted an elephant in the way. But, although the heroes were young, 
they did not leave the elephant alone, They caught hold of its trunk, and pulled it violently 
backwards and forwards, and the elephant cried out. Then they proceeded further, walked 
little distance and looked back, Chandagidi had concealed himself, like fruit hidden under 
leaves. 

“We took him for a faithful gidi, and so brought him with us, but he has proved himself 


to be a flesh-eating gidi (vulture) and has fled,” said the brothers to each other, and proceeded 
towards the house of K€mér Ballal of Panje. 


They crossed the gate, entered the enclosure, and came to the spacious yard in front of 
the house ; he saw them at a distance. He seated one JAja Kottari on his seat, and went him- 
self into the upper-story. The brothers entered the house and approached the Ballal’s seat. 


“Wait a little before you salute, my brother,” said Channayya to Kati. 


“ Are you the only Balla] in this house? Is there another Ballal here or not?” asked 
the brothers. 


Hearing these words, the Ballil came down from the upper-story. He caused Jala Kottari 
to be displaced and seated himself on his proper seat. The brothers then formally saluted 
him. 

‘Come, heroes; take seats,” said the Balla]. A bed of flowers was spread out, and they 
sat on the same bed. 


Just at this time, the Ballal secretly received Sayina’s letter from the kingdom of Parimile . 
Ballal. He read the letter, which was as follows :— “The heroes have committed murder in 
the kingdom of Parimile. They have murdered one Buddyanta. Therefore, when they come 
to you, you should confine them in a narrow room and put them in heavy chains.”’ 





1 [There is @ play on the name “‘ Chandagidi” here. Gidé means an eagle or hawk. See below in the text. — Ep.] 
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Thereupon Kémér Ballil said to the brothers :—‘‘I have erected a mansion and have 
named it Blade, and I wish you to examine it, and point out to me its several beauties and 


defects.” 
So he conducted them into the mansion. They examined every part of it and said :— 
“O my lord, there is no creeper without a curve, and there is no thorn without a point.” 
; _ Then the Ballal said :—‘‘ Now let us go to the upper-story, O you heroes !” 


Accordingly the Ballil went first, and the brothers followed him. When they entered 
the room the Ballil came down, and the porter shut the doors. The man that had charge of 
the key, locked them in, and their legs wore heavily chained. 


The elder brother cried out:—‘O God! O God! O my hard fate! How woeful is my 
story! My death is approaching! I am now todie, even with my brother, whom I brought with 
me, at the age of seven years! O Brahmara, send us relief! The offering we consecrated to 
you shall be the bell-metal handle of our dagger. If you are the Brahmara that relieves men 
in their difficulties, relieve us now! We are heroes that in life deserve a place in the king’s 
council, and after death to be taken to the heaven of Brahmara. We are they that in no 
circumstances fail to fulfil our promises.”’ 


At these words Brahmara sent him gigantic strength in his right shoulder, and the 
. heavy chains broke, and the upper-story gave way! Did he crush it like an elephant? Did 
he stamp on it like a tiger P Did he shew the ferocity of the wild hog? He stamped on it 
like an elephant and five hundred stones fell down, and three hundred stones fell down by the 
force of his dagger, 


In the field called Bakibalatimara in Pafije, he spread out his dirty blanket, and sat 
down on it. He undid the white bag of betel and said :— 


“Come, my brother! Come to mecreeping, my brother! This event will serve to remind 
me always of my visit to Paiije! What is there to shew that I have visited Paije P’’ 


“T shall try whether Brahmara is merciful towards me or not,” said Channayya, 


No sooner had he uttered these words, than Brahmara sent him remarkable strength in his 
right shoulder. The heavy chains broke, he crushed the upper-story like an elephant. He. 
stamped on it like a royal tiger. He displayed the fury of the wild hog. Five hundred stones 
fell down by his stamping, and three hundred stones fell down by the strokes of his dagger. 
The roof gave way and fell down on his head ; but he easily blew it off! The mansion in Paije 
was levelled to the ground. 


The brothers then sat down together in the field Bakibalatimara in Paiije, and they cansed 
the Balla] of Pafije to be brought before them and reproached him thus : — 


“QO you flat-nosed Ballal! You crooked-eared Ballal! You opium-eating Ballal! You 
bhang-smoking Baljal! You swollen-legged Ballal! Yon Ballil that takes three meals a day ! 
The golden swinging cot of Pafije with its silver chains, we shall swing in Edambir, and the 
wooden one there with its iron chains shall be swung by us in Pafije. Your upper-story we 
will level with the spade, and the roof will we set on fire. We will have your house destroyed 
by the pick-axe. We shall make you creep like a lizard. ‘We shall make you run like a blood- 
sucker. Seven feet of land in the village of Paije we shall annex to Edambir.” 


Having thus severely reproached the Ballil, they told him that they would leave the village. 
On one side was Pafije, and on the other was Edambtr, and between them was a Bilf- 
stone,’ serving as 8 boundary-mark. They saw the stone, and it was covered with 
writing. 

“ Look here, brother, see this writing on this stone,”’ said the younger brother. 


$ [An inscribed stone: a stone with an ancient inscription on it. — Ep.] 
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“* My qualifications are only, that I was born before you and that I have grown up speedily, 
but writing, wit and wisdom are all your part,’ said Koti. 


Then the younger brother knelt down. Was it to dig out the stone? Or was it to read 
the writing on it? He read the writing, and said to his brother thus: — *“O my brother ! in 
former times, Edambir was very powerful, and Paije paid tribute to Edambir. Now Paiije 
has become powerful and Edambir pays tribute to Paiije. Seven feet of land of the village of 
Edambir have been annexed to Panije. Therefore it is now necessary to change the place 
of this stone.” 


Having said thus, he dug up the stone, and moved it seven feet back, and thus 
annexed seven feet of land to Edambtr. 


The two brothers then proceeded on their way. They saw the coming of the wind, and 
satdown undera banyan-tree. Meanwhile, the story about their imprisonment had reached 
the Balla] of Edambor, and he had sent one Channayya, surnamed the Young, to make 
peace with Kémér Ballal, and release the prisoners. While Channayya of Edamboar was 
going to Paiije on his mission, the two brothers were sitting under a banyan-tree to enjoy the 
cool wind. He saw them, and from the size of an ordinary man, he shrunk to the size of a 
span ! 

‘“‘Don’t you weep, and don’t you shrink, Channayya, Come here! Where are you going 
to? Whence did you come?” asked the brothers. 


Channayya replied : —‘‘The Ballal of Edambiir sentme. He heard that you had been impri- 
soned by the Ballal of Paiije, and so sent me to get you released by making peace with him.”’ 


‘Who is the dearest friend and the most faithful servant of Ballal of Edambir?” asked 
the brothers. 


‘‘T am the man,”’ 


replied Channayysa. 
«Then can you introduce us to him ?”’ 
‘‘T can,” said Channayya, and he took them to his own house, 


“You must stay here to-day, and I will introduce you tomorrow. To-day you must take 
your meals in my house; tomorrow I shall introduce you at the noon-day levée. In the morn- 
ing I shall go and ask his permission,” said Channayya, and went off at once into the Ballal’s 
verandah. 


‘‘What kept you away so Jong, Channayya?’”’ asked the Ballal. 


He replied : — “ Heroes that never had visited me up to this time, have this day come to my 
house. They are the most beantifal men that yet I have seen. They love friendship, and 
such men never have been born before, and never will be born again. They are able to raise an 
empire and also to subvert one.” 


“Fetch the heroes hither. I shall give them an interview at the noon-day levée,’’ said the 
Ballal. 


Then Channayya returned home. 
‘‘ What order has the Ballal given ?” asked the brothers. 


Channayya replied : — “ He has ordered me to take youto him. Icando it; but look here, 
my heroes! We shall have to go through the forest of Kemmul]e. If you see anything in that 
forest, do not say to any one that you have seen it. If you hear anything, do not say that you 
have heard it. Ifa pregnant cow goes into that forest, it brings forth a dead calf. Ifa preg- 
nant woman goes there she mis-carries, If a bird able to fly goes there, its wings are torn. Ifa 
creeping ant goes there, it can creep no more. Therefore, O you heroes, you should follow me 
as a child follows its mother; as chickens follow the hen; and as the thread follows the 
needle,” 
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When he had finished, they set out, Channayya of Edambdr walking first, and the 
brothers following him. They walked very fast, when passing through the forest of Kemmule. 
: While they were walking through it, the brothers asked their guide : — 


“What is that in the distance, Channayya of Edambir; what is it that in height 
equals a cocoanut tree and in circumference an umbrella, and is shaped like an umbrella? 
Is it a mosque of the Mipillas? Ora temple of the Kudumbis? Or a temple of the Jains ? Or 
simply atemple? Or is it a gudi belonging to the Bhita, Brahmara ?P’’ 


‘© heroes, the time of your death is come! I shall also have to die with you,’ cried 
Channayya. 


“‘ Channayya, do you sit down here under this trunkless sénti-tree, hidden under its leaves. 
We will give some offerings to the Bhita Brahmara, and on our return, we will take you along 
with us,” said the two brothers, and proceeded towards the Bhita’s gudi with great speed. 


They crossed a bridge of ropes and reached the place and came to the yard in front of the 
gudi and stood there, like Bhima and Yama, with their breasts towards a pillar and their backs 
towards the long flat stone in front of the deity. The noon-day worship was finished, the 
doors of the gudi were shut, all the lamps were out, and the sound of the bells had ceased. 


Then they prayed to the Bhita thus: — ‘ We are heroes that in life deserve a place in 
the king’s council, and after death a place in your council-chamber. If you are the Brahmara 
that helps men in their difficulties, the doors of your gudi that are shut, should now open; the 
lamps that have been pat out, should become lighted; the bells that have become silent, should 
ring ; and the signal gun should be fired, and the horn and the drum should sound.” 


Before the words had left their lips, Brahmara had granted their prayer. The doors 
that had been shut opened, and the lamps that had been put out became lighted, and all their 
prayer was fully answered. They then prayed that the Bhita should descend from the 
seventh stery of the gudi and come down to the third, and that he should hold a golden plate 
in his hands and receive their offerings. Then Brahmara descended from the seventh 
story to the third, riding on a white horse. Holding a silver umbrella, he wore a 
garland of white conch-shells on his right shoulder, and on his left, a garland of 
black shells. He had a discus on his head and his breast was covered with a square 
shield. The two brothers then delivered to him the offerings they had consecrated to him. 
The Bhita gave them his prasdda,° 


Now when they had finished their worship with flowers, hear, O ye people! a wonderful 
miracle was wrought by Brahmara of the forest of Kemmuje. When they had finished 
their meals, they were suddenly attacked with fever and cold, and ran to the house of a 
Brahman so fast, that their heads were completely covered with the dust rising from the 
ground, Now, before leaving the place, they had crossed the yard and'had entered the guds 
itself, and had thus pollated it. The Brahmans asked them what was the matter, and said :— 


‘¢ You have polluted the sacred gudi of Brahmara. O heroes, was it through the pride of 
race, or of money, or of your gigantic strength P’”’ 


e 


‘* Listen to us, Brahmans. If you think that Brahmara is helping you, move him 
by your prayers to shut the doors that have been opened,” said the brothers, 


The Brahmans then began to pray, and knelt down; but although their throats became 
dry with their praying, and their knees broken, Brahmarsa did not grant their request. He 
did not become their charioteer. The brothers then advised them to place one of their hands 
on one of their eyes, and the other on one of their ears, and to stand on one leg. While they 
were standing in that posture, the brothers prayed as follows :— 


‘If you area Brahmara, willing to help us, you must needs become now our charioteer, 





® Some ground sandal-wood and some flowers as a mark of his favour. 
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and must shut the doors that are now open. The torch that is now burning, you must now 
put out, and from the third story, you must now ascend to the seventh.” 


All their prayers were granted, and they told the Brahmans to take their hands from 
their eyes and ears. When they had done so, they observed, with great surprise, that one of 
their ears had become deaf, that one of their eyes had become blind, and that one of their legs 
had become lame. Then the two brothers left the yard of the Bhita’s gudi, and, crossing a 
bridge of ropes on the way, came to where they had concealed Channayya of Edambir under 
the. leaves of a tree; and accompanied by him went on to the verandah of the Balla} of 
fidambtr, who was sitting on his seat with much enjoyment. 


‘Ah, Channayya of Edambar, have you brought the heroes along with you ?” asked Ballal. 
‘‘T have, my lord, ”’ replied Channayya. 


The two heroes then formally saluted the Ballal, and the Ballal caused a bed of flowers to 
be spread, and asked them to sit down on it, They sat down on the bed and placed their dagger 
on the ground, | 


The Balla] then said to them : — “I know by hearsay that you have been imprisoned in 
Panje. Is it true?” 


“We have been imprisoned, my lord!” answered the heroes. ‘We know by hearsay 
that you are a very weak king, and that your kingdom is but very small.” 


‘¢O heroes, it now behoves you to remain in my kingdom. Do you want the field called 
Berampo}]]i cultivated by the Brahmans, or that called Guttuberke cultivated by the Bants, 
or that called Nattil Nalaja cultivated by the Billavars ?”’ asked the Ballal. 


The brothers replied: —“ If you give us the field Nattil Nalaja, cultivated by the Billavars, 
our own caste people will become our enemies. If yougive us the field Guttuberke, cultivated 
by the Bants, it will be like setting a dog against a dog. If you give us the field Berpodi, 
cultivated by the Brahmans, you will be only setting the cobra against the serpent, Therefore, 
if there is any waste land, or any land overgrown with the plants tumbe and neki, give us 
that. If there is any land such as is named by us, favour us with that.” 


“OQ heroes! there is the land called Ekkadka Erryangada,’? said the Ballal. 
‘‘Then give us that, and mark out its boundaries,’’ said the brothers, 


Accordingly the Balla] marked out its boundaries, and when he had done g0, they went 


and inhabited that desolate land. Their cook was Svami Baidyadi, the woman that had 
nourished them. 


When eighteen days of the month Paggn had passed, they gathered all the rubbish in the 
fields and set fire toit. They then ploughed them with four he-buffaloes, and in a corner of 
the field, they sowed some seed to prepare plants for transplanting. 


“We must transplant them in the proper time, and we must reap the crop with songs,” said 
the brothers to each other. They thus cultivated the yanéla crop, but when, on aday, they 
went to See the state of the crop, they found it all destroyed by wild beasts. 


“ We had only heard up to this time that the Ballal of Edambir was a very poor king, and 
that his kingdom was ina very bad condition. Now, we actually see it. In this country, 
there is no practice of hunting. There are no great festivals, nor the sport of driving 
he-buffaloes in fields. The food that we eat is like an anchor in our hearts, suspended by the 


chain of the water that we drink. Our clothes do not become dirty, and our dagger gets 
rusty.’ So spake these brothers to one another. 


Meanwhile the Balla] of Edambir had sent a spy to see what his new guests were saying 
about him. The spy came back and spoke to his master thus :—‘‘O my lord, they are finding 
fault with you. They are sorry for having remained in your country.” 
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‘What do they say P” asked the Balla]. 


“They say that in your country there is no practice of hunting. They say that you area 
very poor king, and that your kingdom is badly governed ; that the food they eat is like an 
anchor in their hearts, and the water they drink like the chain by which it is suspended ; that 
their dress has not become dirty, and that their dagger has got rusty.” 


“Do they speak of me thus ?”’ asked the Ballal. 


‘‘ They further suggest,” said the servant, “ that all the éréddhas of your ancestors, which 
have remained unperformed, should now be performed ; that all the bottomless wells should be 
dried up; that all the thick and inaccessible forests should be rendered accessible; and that 
all the invalnerable beasts should be conquered.” 


(To be continued.) 





TRADERS’ SLANG IN SOUTHERN INDIA. 


BY PANDIT 8. M. NATESA SASTRI, B. A., M. F. L. 8. 


The traders in Southern India, as everywhere, have a custom of talking, when they meet 
together, ina peculiar language, which has a conventional meaning among themselves, 
with the object of keeping chance listeners ignorant of their transactions and tricks. Thus, 
when one trader asks another what the price of a certain piece of cloth is, he will answer it is 
puli, meaning ten rupees, for among all the Tami] traders, from Cape Comorin to Tirupati, 
pult means ten rupees, while in the ordinary language it means ‘tiger.’ 

With great difficulty I haye been able to gather two groups of such conventions, to 
which I now give publicity in the hope that the readers of this Journal will produce more. 
But, at the same time, I must inform them that it is no easy thing to arrive at the true 
signification of secret trade symbols and words, for once the desire of the enquirer to pry into 
their meaning becomes clear to a trader friend, that friend becomes cunning and suspicious, and 
then rarely, if ever, gives the true meaning. It is only by constantly comparing information 
from different sources that one can hope to meet with success. 


The first of my groups prevails in the purely Tami! districts of Tanjore, Trichinopoly, 
Madura, and Tinnevelly, and stands as follows :— 


arumbu (bud) = +; gunam (quality) = 3 


pi (flower) = 4 éurutt (érutr) (the Védas) = 4 
pi arumbu (flower bud) = x°5 garam (garland) = 5 

pitju (tender berry) = } matam (religion) = 6 

kd (as pronounced—kéy, berry) =} tirat (ocean or sea) = 7 

pu kd (flower berry) = § girt (mountain) = 8 

palam (fruit) = 2 * mani (gem or jewel) =9 

matt (moon) = 1 kilt (parrot) = 10 


vinat (action) = 2 


- The fractional terms are comparable with the system published by Major Temple, ante, 
Vol. XIV. p. 157, as current at Dehli, and elsewhere in Northern India. It will be seen that 
all the words relate to flowers and fruit, and so a conversation, which really relates to an 
argument over fractional prices, would appear to a bystander to be desultory, polite talk over 
garden produce or the season. He would thus be certainly deceived. So far, the group has 
been well conceived for a system aiming at the deception of persons not in the secret. 
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The set of numbers from one to ten have not been nearly so well thought out, and might 
be guessed by a sharp Hindu, well up in the philosophy of his religion: because they are derived 
from philosophical expressions that have universally fixed numbers attached to them. Thus 
the word for ‘one’ is ‘moon’ (mati); and there is obviously but one moon in the world. So 

vinai means two; and there are only two ‘actions’ recognised in Hindu philosophy — ndl-vinai 
(good action) and ¢i-vinaz (bad action), The symbols for 4, 5, 6, 7 and 8 are exceedingly plain, 
for every Hindu of any knowledge of philosophy knows that the Védas are 4, the matas 6 (shan 


mata), the tirais (sapta sdgara) 7, and the giris (ashta girt)8. Mani, = jewel or gem, for: 


‘nine’ is also to be classed as a plain symbol, for nava ratna, = the nine gems, is a common 
saying. The symbols 5 and 10, saram and kal, garland and parrot, respectively seem to have 
been arbitrarily chosen, for such symbols as bhiita (paiicha bhita) or avatdra (dasdvatdra) would 
well have suited the numbers 5 and 10. 


My second group, which prevails in all the Tami] districts, is & purely arbitrary one, with 
no meanings for most of the words employed. It may be compared with Major Temple’s North 
Indian group, ante, Vol. XIV. p. 158, This group is as follows :— 


gavigam = 5 tiruvandat = 3 
sendalat = 4 | pdtténdai=4 
tirt visam = 3% kulachchu = 5 
karundalat = } kirdti = 6 
tangdn = pichchu=7 
tirukkal = % valivindai =8 . 
sdvandai=1 — tdydndai = 9 
tévandai = 2 pulivdndat = 16 


Of the symbols for fractions in this series, sendalai, karundalat, and tangdén (4,14 and 1) 
are purely arbitrary, and have no meaning of any kind. Sdvigam is, in fact, a soimbinstion of 
two different words, sé and visam: 84 meaning one (see sdvdndat) and vigém meaning sixteenth, 
the whole meaning one-sixteenth. Trivisam is a poor symbol from a deceiver’s point of view, 
for the very word means three-sixteenths. 


As to round figures, the combination of érdat with several of the words makes the symbols 
puzzling at first. Andai means master, and appears to have been used in the symbols with no 
meaning of any kind, and merely with the purpose of puzzling. The symbols in which éndai 
appears are :— 


s4 = v=adndai=l1 vali=v=dndai=8 
t6 (dé)=v=dndai=2 tdy=andai=9 

tiru (iri) =v=dndai=3 puliz=v=dndai=10 
paitu=dndai=4 


Thus, in 7 out of the 10 numerals éndai appears: but sometimes the first syllable alone, without 


the suffix dndat, is employed to designate the figures, thus: — 


sad=1 vali=8 
té (dd) =2 | tdy=9 
tiru (tri)=3 puli=10 
pattu=4 , 


The va appearing in many of these symbols is only a joining link between the two parts 
of the words according to the rules of sandhi in Tami]. When deprived of éndai some of these 
symbols become quite plain. Thus, ¢6 (dd) and tiru (ért) areonly simple, ordinary words for two 
and three, The other symbols ordinarily used with ddat, are, however, entirely arbitrary. 
The conventions for 5, 6, and 7 are equally arbitrary. 


The general opinion among traders is-that the second group of cryptic words is more 
dificult for the public to guess at than the first. 
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Private-trade-signs to mark the prices of articles in writing are, of course, used all the 
world over. The commoner ones in Madras to designate fractions are as follow :— 
1 


+ = ss — = 3 
eee ¢ 
4 


Oo =% | 

These four marks were reluctantly given me by a trading friend, who assured me that 

the round figures were represented, in writing, by the initial letters of the words for them: 

contained in my second group. Thus 1,'; would be written +. Here the é stands for sd, one, 

and the + for one-thirty-second. Those symbols for fractions are generally used to designate 

the profit the native firm or trader charges on the cost price.! Sometimes purely arbitrary 

marks are chosen in order to puzzle other traders; thus “= sometimes stands for 3ths; and 
sometimes an asterisk stands for #ths. 


The trading world of South India has a number of amusing stories of thesuccessful work- 
ing of their conventions and of the great use they have been to them. Here is one, which a 
trader related to me at Conjeeveram (Kaichipuram), 


Ten traders had gone to the town of Arcot from Conjeeveram to sell their goods, and 
were returning home with their purses full. In those days the path lay through a jungle for 
a certain part of the way, and, while they were passing through this, they were surprised 
unawares by three daring ruffians armed with scythes, while the poor traders had not even 
a stick between them. For trading and manliness, in the opinion of many Hindus, do not go 
hand in hand, and a trader must always submit to physical force without attempting to resist. 
True to this theory, our ten friends, as soon as they saw the three thieves, shuddered at their 
weapons, and, on the first demand, laid their all on the ground. 


Had the thieves quietly retired to the woods with the money, this story would have ended 
here, and there would have been no occasion for the trading world to boast of the usefulness 
of their conventions. But, unfortunately for the thieves, the matter did not end there, for 
the ruffians were elated at their easy conquest. They had always met with some show of 
resistance in their other adventures; but in this case they had only to order, and, to their 
surprise, found that the traders implicitly obeyed. So they collected the purses together, and, 
sitting opposite their trophy, asked our trader-friends to stand ina row. Their good dresses 
were the thieves’ next-demand. These, too, were given without any objection, excepting a 
small bit of cloth for each to cover his nakedness; and this was only kept with the due per- 
mission of the rnffians, willingly granted, for they contemptuously pitied these poor specimens 
of the human race with no resistance in them. The ten traders now stood as suppliant beggars, 
ready to run away as soon as leave might be given. But no leave was given, as the thieves 
had comfortably taken their seats near the booty and the good clothes, and wanted to bave a 
little more fun. 


Said the chief of the three: ‘‘ Do you fools know how to dance?” 


“Yes, your honour,” was the reply ; for a denial of any kind, the traders thought, would 
only bring down the scythes on their necks. 


‘Then let us witness your dance before you go away. Give us all a dance,” was the order. 


The traders had to obey. One among them was very intelligent, and thought within 
himself that, as the thieves had won everything without any trouble, they would entertain no 
suspicion of any tricks being played at them. So he commenced a trick which, if the other 
traders helped, would work successfully. If not welcome to them, he could easily give it up 
without any harm to himself or to others; for none but his own party would understand 
what he was driving at. Now there must always be asong before a dance, or rather dancing 
must be accompanied by a song; and so he sang asong to introduce the dance, which was 





1 Compare Major Temple's remarks on nafa’ and asal dim in Northern India: ante, Vol. XIV. p. 156 #f. 
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clothed in the language of the traders’ convention by way of hint to his companions as to how | 
they were to act. 
The song was— 

Ndmanum pult per 

Télanum tiru per 

Sdvana taélanat 

Tiruvdna télan gutta 

Sdvana tdlan midi. Nd x remains. 

Té tai tom tadingana.’ Ta tat tém tadingana, 
The hint contained in this song was that they (the traders) were puli (ten) in number, that 
the robbers were only tiru (three), that if on each one (4) robber three (tiru) traders fell, one 
(sé) of the traders still remained to tie the hands and legs of the surprised robbers. The 
thieves, secure in their imagined success, thought that the song was merely meant for keeping 
time to the dance, and suspected no trick. The whole body of traders, however, caught the 
hint, and separated themselves into groups of three, leaving the business of tying the thieves’ 
hands and legs to the starter of the song. When the thieyes were all eyes and ears for the 
dance, and when ¢é@ tai tom was at last significantly pronounced, the traders fell upon the 
robbers. There was @ very severe struggle, no doubt, but three to one is no proportion at all] 
in a free fight without weapons, and the thieves had already laid theirs aside in their elation, 
and so in the end the traders managed to tie them up, and render them helpless, Then, taking 
possession of their money and other yaluables, the ten traders safely returned to Conjeeveram. 


Which may be freely translated thus :— 
We are puli 2,? 
They are tiru 2, 
If on a 84 2, 
Tiru z sits down, 








What is it that saved them in this delicate position? Tyaderg’ convention, is the only 


answer of the trading world. 





BOOK NOTICE. 


_ INDIAN EPIC POETRY. 

For many years the study of the two great epics 
of India has been like Triganku, neither in heaven 
nor on earth. The subject was too modern for 
students of the Védas, and too antique for those 
who devoted themselves to classical Sanskrit. 
Beyond some notices by Lassen, and one or two 
important essays by Prof. Weber (which have 
appeared in an English dress in this Journal), 
the student has had little to help him, except 
that practical and laborious work of Sir M. 
Monier-Williams entitled Jndian Epic Poetry. 
Since then, the oracles have been dumb. There 
have been no epoch-making essays on the subject 
published in any of the Journals of the various 
Oriental Societies for the past twenty years. We 
have had entertaining articles from the facile pen 
of the late Dr. Rajéndra Lala Mitra, on “ Beef in 
Ancient India, ” and Krishna’s seaside picnic, and 
Dr. Muir (another departed scholar) has also 
translated extracts from the larger of the two 
poems; but nothing has been added to our infor- 
mation regarding the epics, as forming a stage in 
the history and development of Indian Litera- 
ture, nor are we wiser than our literary fore- 
runners of a generation ago as to how much of 
these great masses of verse forms the’ original 
poems, and how much forms accretive additions. 

2 The meaningless word talam may be best translated 
by z. 

fs Das Ramdyana, Geschichte und Inhalt, nebst Concor- 


Two books which have been lying on my table 
for some months go far to wipe away this reproach 
from Sanskrit scholarship, — Zur Geschichte und 
Kritik des Mahdbhdrata, by Adolf Holtzmann, 
and Das Rdmdyana, Geschichte und Inhalt, by 
Hermann Jecobi. I propose to deal with the 
latter? work at present. 


To begin with general remarks. The book is 
a pleasant one to read, — well printed and well- 
indexed. The language is clear and forcible, and 
the author moves about amidst the amazing per- 
plexities of his subject with a syreness of tread 
that evinces (as we might expect in any work 
emanating from Prof. Jacobi’s pen) the most com- 
plete familiarity with all his surroundings. Such 
a confidence on the part of the author breeds 
confidence in the reader, and one rises from a 
perusal of the work with an assurance that, 
though the last word on the subject of the great 
RAma-epic has not been said, a great addition 
has been made to the world’s knowledge on the 
subject. 


To give a complete detailed account of its 
contents would take up too much space. It must 
suffice to glance rapidly at the principal head- 
ings, and to dwell at length on one or two 
topics which seem to me to be of greater ee 
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ance. I begin, more Hibernico, with the end. 
There are a number of useful indexes which can 
only be mentioned, and a valuable concordance of 
the Bombay and Bengal recensions of the poem. 
This is preceded by an analysis of the poem 
according to the former recension, with a special 
index of its own, which must, in future, be a 
handbook indispensable to every student of the 
text. Hitherto our vade-mecum has been Sir M. 
Monier- Williams’ little work, but Prof. Jacobi’s 
index at once places a new instrument in our 
hands. Certainly, this analysis is the most prac- 
tioally useful portion of the book, and would well 
deserve separate publication. It is immediately 
preceded by the main part of the work, — the text, 
if I may use the expression, to which all the rest 
forms an appendix. | 


This text is divided into three parts, dealing, 
respectively, with the general question of the 
recensions of the poem, the various additions and 
interpolations which have increased the bulk of 
the original text, and the place of the Rdmdyana 
in Indian literature. 


Dr. Jacobi commences by describing the three 
well-known recensions ofthe Ramfyana, the 
Bombay or Commentators’ (C), the Bengal 
(Gorresio’s) (B), and the newly discovered 
West-Indian (A). The Rémdyana, as he points 
out, must criginally, and for many generations, 
have been sung by bards before it was first 
reduced to writing, and this fact fully accounts 
for the discrepancies between the different recen- 
sions, which are nearly all just those which would 
result from slips of memory, ¢. g., passages 
omitted or repeated, or alterations in the order of 
the lines. Amongst the three recensions, however, 
C bears marks of being the nearest represent- 
ative of the text as originally composed, 
but all are, necessarily, of a considerable 
antiquity. The author illustrates his arguments 
by the episode of the parting of Hanumat and 
Sit&é in Lank& (which is repeated no less than 
three times in different placesin C and A, and 
twice im B), and by a comparison of the texts 
of the various quotations from the Rdmdyana 
in the works of later Sanskrit authors. 


That the text, as we now find it in all the 
recensions, contains many later additions, has 
long been admitted, — amongst these, the chief 
being the first and last kdndas. The original poem 
certainly commenced with the second and ended 
with the sixth. Prof. Jacobi in the seeond part 
of his book endeavours to formulate some test 
for distinguishing these added portions. The 
tests of metre, peculiarities of phraseology, and 
grammatical irregularities give us little assistance 
and only confirm judgments already arrived at 


regarding the later origin of passages like the 
Episode of Viévamitra, and the RAvaneis of the 
7th book. Internal evidence is, however, more 
valuable, and much can be learned from inconsis- 
tencies or contradictions in the text itself. By 
these tests Prof. Jacobi is able to shew that 
passages, such as the episode of the burning of 
Lank& by Hanumat, the description of the four 
quarters of the world put into Sugriva’s mouth 
in the fourth book, portion of the discussion as 
to whether Vibhishana should be killed as a spy, 
and other important passages in the sixth book, 
and, finally nearly the whole of the first book do 
not form portions of the poem as originally com- 
posed. By an ingenious process of reasoning he 
is enabled to give what, in his opinion, was the 
original introduction of the poem, consisting of 
only of some sixteen élikas.. 


The third and most interesting part of the 
work deals with the place of the Ramayana in 
Indian Literature, The author’s theory of the 
growth of the poem is clearly put, and, though in 
one important point Iam unable to agree with him, 
his general conclusions demand complete assent. 
He first wipes away the theory of a tendentidse 
Umarbeitung, a deliberate re-casting of the whole 
poem to suit the theories of the Brihmans. The 
growth of the poem was eminently natural. It 
was from the first the property of singers, rhap- 
sodists, kuéflavas, who wandered from village to 
village and court to court, reciting and singing 
the national epic. These men had, like all of 
their class, little reverence for the text of their 
poem, and lengthened out this touching episode, 
added that, mserted didactic passages, or comic 
or burlesque scenes, as they found their hearers 
appreciate them. This is what occurs down to the 
present day with the modern successors of these 
kusilavas, who wander through Northern India, 
singing the folk-epics which are now popular. 
These additions soon became integral parts of 
the poem, and were handed down from father to 
son and from one bard to another, each genera- 
tion making its own contributions and alterations 
to suit the tastes of its audience. At length the 
Rdmdyaxra so enlarged was fixed into a corpus, 
and what shape it then took may be gathered 
from the table of contents in the first canto of 
the first book, in which the subjects described in 
the first and seventh books are not mentioned. 
Then came the later additions of these two 
books, and the insertion of the second table of 
contents in the third canto which refers to them. 
In all this there is no editing or retouching. The 
older parts are not manipulated to agree with the 
newer ones. There are nothing but additions, 
and often these additions are so clumsily made 
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that the marks of junction are clearly visible.? 
Rama, the national hero, was gradually raised 
by later rhapsodists to the dignity of atribal god, 
but he is nowhere consistently identified with 
Vishnu, except in the latest added first and 
seventh books. In the five original ones he is 
only so identified in a few isolated passages, 
which are plainly later additions. 

Who was Valmiki ?? What part did hetake in 
the production of the original poemP The 
Rdmiyana itself (I. 5, 3) helps us to answer this 
question. 

Ikshvdkindmn idan téshdm vamdsé rdjndin mahkdt- 

mandm | 

mahad utpannam dkhydnam Rdmdyanam ii 

Srutaniil 

Here we are told that the Rimdyana was a 
national poem born in the family, and celebrat- 
ing the prowess, of the Ikshvakuides. The 
history of the family hero, R&ma, must have 
formed the subject of the legends sung by bards, 
stta, at the court of these princes, and they must 
have been collected and fused by a prominent 
poet, the Brahman Valmiki, into one complete 
epic, which, if not the first of its kind in India, 
was at least the first destined to live to after 
ages, and which rightfully claimed to be the 
ddikdvyam. This must have occurred in Oudh, 
the land of Késala, which was the kingdom of the 
Ikshv&kuides; and, as we learn from references 
in the later added first and last books, must have 
spread from thence to the courts of princes 
related in some way or other tu the main line of 
the descendants of Ikshvéku. Finally, the Rdmd- 
yana became the folk-epic of the eastern, as the 
Mahdbhdrata was that of the western half of 
Northern India. 

Space forbids my describing the arguments 
which Prof. Jacobi advances to prove that the 
Rdimdyana had become a practically completed 
poem, while still the Mahdbhdrata was in astate of 
flux ; how it is an older work than the greater part 
of that unwieldy encyclopedia, as we now have 
it; and how it formed the model both in language 
and metre for all subsequent Indian epic poems. 
The Mahdbhirata, originally a national epic of 
the Kauravas, became appropriated by their here- 
ditary enemies, the Paudavas, and was altered to 
suit their side of the story. This editing took 


2 Thas, in several cases, when a passage is inserted, its 
conclusion is made evident by the repetition of the line 
immediately preceding the insertion, —as a sort of frame- 
work to help the memory of the reciter. 

8 Prof. Jacobi mentions two places as sites of the tradi- 
tional hermitage of VAlmiki, the banks of the Yamuné, 
near the confluence with the Ganges, and a hill in the dis- 
trict of Banda, It is necessary to point out that these are 
quite distinct places. Prof. Jacobi’s language leaves the 
matter in doubt. The District of Gayé is full of Rama. 





place in the land of Pafichala, which reverenced 
the Pandavas, and which adjoined Kisala, the 
original home of the Ramdyana. 

The chapters on the alleged Buddhist influence 
and Greek influence on the Rdmdyana are of great 
interest. Prof. Jacobi combats the view put 
forward by Prof. Weber in his treatise on the 
Rdmdyana, that the original of the poem was a 
Buddhist legend contained in the Pali Dasaratha 
Jdtaka, and, it must be admitted, has proved his 
contention ; for knowledge has made giant strides 
since Prof. Weber’s well-known essay was publish- 
ed more than twenty years ago. Attention may 
be drawn to the suggestion that by Lanka, 
Valmiki did not mean Ceylon, but a fabulous 
country of which he.had no real knowledge. 
Nowhere during the period of classical Sanskrit is 
Lanka identified with Simhala-dvipa. Curiously 
enough, in old Hindi poetry Serendib, Lanka, and 
Sithhala-dvipa are often considered as altogether 
different countries. Lank& in South India means 
an island, and the well-known Lank& cigars are 
made of tobacco grown, not in Ceylon, but on the 
islands of the Gdédavari delta.* 

Prof. Jacobi’s researches have, it will be seen, 
reduced the original Rdmdyana to a poem of 
moderate compass, and one of the incidental 
results has been to eliminate from it the names 
of foreign nations, the Yavanas, the Pahlavas, 
the Sakas, the Tushéras, and the like. So also 
all the so-called traces of Greek influence have 
disappeared, or are become so faint, that it is 
impossible to say that the legends which have 
hitherto formed the groundwork of that theory 
are not those which are the common property of 
all nations. 

These investigations lead up to the solution 
of theimportant question of the age of the poem. 
It is a noteworthy fact that, though it contains 
numerous references to the various kingdoms of 
Eastern Hindustan, and though R&ma is repre- 
sented as passing over the very place where the 
great city subsequently stood, no mention 18 
made of Pataliputra. The state of society de- 
scribed is also a patriarchal one. There is no 
mention of the great empire founded by Asoka; 
the kingdoms were small, even Kosala could be 
traversed in a two or three days’ journey. Each 
petty state is occupied with its own palace 
legends. It contains the hermitage of Rishya Sryitga, in 
the sub-division of Nawfdd. The village of Barat is said 
to be the site of Vilmiki’s hermitage, and a mile from it is 
acave called Sitamadhf, in which Sft& is said to have 
lived during her exile, and to have borne Lava and Kufa. 

4 So also at the other extremity of India, in Kagmir 
lank means an island. [In the Further East it is an 
exceedingly common custom to attach classical names to 
quite impossible places. — Ep.] 
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intrigues. No high state-craft, no imperial rule 
over Northern India, is anywhere alluded to. The 
capital of Kosala was called Ayodhya, though the 
Buddhists, the Jains, the Greeks and PataDdjali 
called it Sakéta. The seventh book tells us how 
Ayodhya became deserted after the death of R&ma, 
and how R&ma’s son, Lava, fixed his capital at 
SrAvastt. Moreover, in the Buddha’s time, Pra- 
sénajit, theking of Kosala, lived in that city. All 
these and other facts lead Prof. Jacobi to con- 
sider that Valmiki lived during the period of the 
prosperity of the Ikshvakuides, and that the old- 
est portions of the poem were composed before 
the 5th century, and probably, in the 6th or 
Sth century before Christ. 

It is here that Iam compelled to part com- 
pany with Professor Jacobi. I do so with much 
diffiidence, but I am glad to see that I am not alone 
in my schism, for M. Barth has lately made the 
same objections to his theory, and has anticipat- 
ed all my arguments. I by no means deny that 
a Radmdyana was current in India eight centuries 
before our era. Iam prepared to go further, and 
to admit, with Holtzmann, that much of Indian 
Epic poetry is ur-alt, and dates from times pre- 
ceding the Aryan migration into the Paiijéb, but 
it seems to me most improbable that the Rdmd- 
yana of the centuries preceding the Buddha in 
any way resembled in form the poem that we 
know at the present day. Professor Jacobi him- 
self maintains that, both before and after its redac- 
tion by Valmiki, the Rama legend was the property 
of wandering bards, whether sitas or kuéétlavas. 
This is borne out by many independent circum- 
stances; and we are all agreed that the foundation 
of the poem was, as even so late a work as the 
Harivaméa calls them, a number of “ ancient bal- 
lads” (gdthds).6 A ballad, ancient or not, is, of 
necessity, in the language of the people to whom 
it is sung. A warlike population would prove a 
bad audience to a rhapsodist reciting in an un- 
known tongue, be his subject ever so admired, or 
his hero ever so revered. It hence follows that, 
if the Rémdyanea of Valmiki was composed in the 
8th century before Christ, the language of Nor- 
thern India at that time must have been Sanskrit. 
Let us admit this for the sake of argament, 
though, personally, I am not one of those who 
believe that the vernacular of India in the 8th 
century before Christ was the sameas the language 
ofthe Rdmdyana. But then what follows? For 
eenturies afterwards, according to Prof. Jacobi, 
the Rimdyana continued to be handed down by 
word of moutli, and must finally have been recit- 
ed by bards to people whose language was not 


§ Bulletin des Religions de L’ Inde, pp. 288 and ff. 
© See Weber, On the Ramayana, p. 77. ia 


Sanskrit but a Prakrit, and to kings the language 
of whose courts was Pali. Such recitations are 
inconceivable. No bard would rehearse a folk- 
legend in a language not “ understanded of the 
people.” For this reason, I believe, that the 
proto-epic, the “ ancient ballads,” which were still 
remembered when the Harivaméa was written, 
must at one time have worn a Pr&krit dress, and 
that it was not re-edited or republished in the 
‘polished, ’ Samskrita, language till the adaptation 
of Sanskrit to profane literature, somewhere about 
the first century of our era. Whether Valmiki 
was the original compiler of the cycle in Prakrit 
or the translator into Sanskrit, I do not pretend 
to decide; but I maintain that it is infinitely 
more probable that there was such acycle of Pr&- 
krit poetry, and such a translation, than that the 
Rimdyana was a folk-epic, popular amid the 
courts and people, and yet sung by bards in an 
unknown tongue to an audience which did not 
speak it. Every analogy, too, points to the same 
conclusion, as M, Barth justly maintains. All the 
popular literature of India, excepting the sacred 
literature of the Brahmanical schools, commenced 
with Prakrit and ended with Sanskrit. The 
inscriptions shew Sanskrit gradually super- 
seding the older Prakrit; such also was the 
history of lyric poetry, and the fable-literature 
and the Prakrit of the dramis teach us the same 
lesson.” Nor need this conversion of a folk-litera- 
ture into a literature of the learned surprise us. 
Most probably, for centuries after the conversion, 
the old vernacular ballads lingered on, gradually 
thrown into the shade by the increasing use of 
Sanskrit for profane purposes among the educated 
surroundings of the courts, and superseded 
amongst the masses by other cycles in the peo- 
ple’s tongue. These cycles were some of them, 
no doubt, preserved by the Ra&jput bards, and 
others remained the property of itinerant singers, 
and were forgotten in their turn and succeeded 
by others, such as the Epic of Alha, the Adven- 
tures of Hir and Riajhfi, the huge Lorik Cycle, 
and the like, which at the present day form the 
stock in trade of the modern representatives 
(mostly low-caste men) of the ku-é#lavas. 


Prof. Jacobi next deals with the peculiar 
Sanskrit found in the epic poetry. He considers 
that Panini did not refer to it in his Grammar, 
because he did not choose todo so. Apparently 
the position of the epic singers,— the ku-éslavas — 
was so little respected, that their language was not 
deemed worthy of note. A simpler explanation, 
to my mind, is that in Pénini’s time Epic Sanskrit 
did not exist. It is difficult to imagine the pecu- 


————— — — 


7 Barth, l.c., p. 290. Prof. Jacobi, I must admit, com- 
bats this. 
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liarities of so important a work as the Rémdyana 
not being noticed by Panini, if it existed when he 
wrote his Grammar. 


Prof. Jacobi looks upon Epic Sanskrit as the 
vulgar form of Sanskrit spoken by the unlearned, 
in contrast with the Paninean language spoken by 
the éishta or educated. To this I cannot, for 
reasons already given, accede. Prof. Jacobi quotes 
the well-known passage in the Sundarakdnda in 
which Hanumat discusses in his own mind as to the 
language in which he should address Sité&. He 
considers whether he should use vdcham mdnushim 
saniskritdm, or whether, dvijdtir iva, he should 
use vacar samskritdm (I quote the text given by 
Prof. Jacobi, the Bengal recension differs consider- 
ably). Hanumat considers that if he speaks the 
polished language like a Brihman, Sita will take 
him for Ravana and will be frightened. He there- 
fore determines to address her in the polished lan- 
guage of ordinarymen and women. Prof. Jacobi 
considers that this polished language of ordinary 
men must mean Epic Sanskrit, while the lan- 
guage of the Brfhmans means the Pfninean 
Sanskrit ofthe schools. But, surely, the difference 
between these two phases of the same language 
(they are hardly even differences of dialect) is too 
slight to justify a supposition that the use of 
one would frighten Sit&é and the other not. A 
conversation of considerable length would have 
to take place between the two before Sita 
could discover that Hanumat was talking not 
in Epic, but in Classical, Sanskrit. A far more 
probable explanation would be that the polished 
language of ordinary men and women was 
the Prikrit of the gentle folk, the fairly 
educated Kshattriyas and well-to-do persons 
round the court, while the Brahmanical language 
was the Sanskrit of the schools, known to the 
twice-born classes, much as Latin was known in 
the middle ages. Prof. Jacobi says that the 
‘Rdamdyana must have been written in its present 
language long before the time of the Aédka 
inscriptions, because Sanskrit was not then a liv- 
ing tongue. I say that, for the very same reason, 
it cannot have been composed before that date, 
for, if it had, no illiterate, low-caste, ku-éflava 
‘bards would have carried it down through the 
Prakrit-period of the life of the Indian languages, 
in a Sanskrit dress. 


But, it may be said :—* the author has, to a cer. 
tain extent, accounted for the difference between 
Epic and Classical Sanskrit; let his critic find a 
better explanation.” I admit the necessity laid 
upon me, and I find the clue in the history of 
Indian Epigraphy. Epic Sanskrit shews traces 
not of Sanskrit scholars drawing up to themselves, 
so to speak, the folk songs in the vernacular, and 


translating them into the polished language; but 
the rise of the singers of these folk-songs toa 
classical level. So, in the inscriptions, we are able 
to trace the steady progress of vernacular com- 
position, commencing with an almost pure Prakrit 
and gradually approximating itself through cen- 
turies of attempts, through the various phases of 
monumental Prakrit, through the gdtha dialect, to 


| the almost correct Sanskrit of the latest epigraphs. 


At one stage, at least, of that progress the lan- 
guage was stereotyped by some cause or other in 
the language of the gdthds. What can be more 
natural than to assume a similar history for the 
epic poems? These folk-songs more and more 
nearly approached Sanskrit in their language, till 
they, too, were stereotyped by some great poet, 
some master, say V4lmiki, the Brahmana who had 
lived an impure life amongst hunters and their 
kin, and since then the form of speech used by 
him has been adopted as the model for all subse- 
quent works of a similar nature. I admit that all 
this is mere hypothesis. All I can say is, that I 
know nothing against it, and that it at least fits 
in with established facts, as well as, the theory of 
Prof, Jacobi, 


I must pass over the interesting chapter, in 
which the author shews the existence of many of 
the most advanced rhetorical) ornaments in the 
Rdmdyana, with the remark that, while Prof. 
Jacobi maintains that their existence proves the 
antiquity of these ornaments, it may equally be 
taken to prove the modern date of the poem. I 
would also willingly linger over his concluding 
chapter, in which he analyzes the Rima Saga, 
and discusses in his own luminous style the con- 
nexion between the three Ramas (R&ma Chandra, 
Raéma Halabhrit, and Paragu Rama) and Indra- 
Parjanya, as well as the later identification of Rama 
with Vishnu. But I have already exceeded my 
allotted space with what are, perhaps, heterodox 
theones, and this chapter is worthy of an article 
to itself. I must be content with referring the 
reader to the book, and with again recording 
my obligation to the author of an essay of great 
iaterest, dealing witha work which is not only 
intrinsically of high poetical merit, and illumining 
many dark corners of antiquity, but which is note- 
worthy as being the foundation of the one Indian 
religion which, since the Buddha’s time, successa- 
fully taught man’s duty to his neighbours. In a 
future communication, I hope to be able to describe, 
for the benefit of readers of the Indian Antiquary, 
Prof. Holtzmann’s interesting essay on the great 
companion epic of the Ramdyaxa, the Mahdbhd- 
rata. 


Grorce A. GRIERSON. 
Howrah, 23nd August 1893. 
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A NOTICE OF THE ‘UMDATU’T-TAWARIKH. : 


BY THE LATE E. REHATSEK, ae 

HE author of this work, Lala Séhan Lal Sart, — having been a vakil at the Court of 

the Mahaéraj&é Rafijit Singh, through twenty-seven years of that monarch’s reign, and 
through the entire period during which his successors occupied the throne of the Panjab, till the 
deportation of his last son, Maharaja Dalip Siagh, by the British Government in 1849, — took 
advantage of his exceptional opportunities to compile a MS. of some 7,000 pages, relating to the 
events of the very stirring times in which he lived. A lithographed Persian edition of the 


said MS. having been placed at my disposal by the Editor of this Journal, I shall now proceed 


a 


' to give a notice of the work, which consists of five large volumes. The whole work, in con- 


tradistinction to the Zafarnéma of Rabdjit Singh, noticed ante, in Vols. XVI. and XVIL., is 
written in prose, excepting only a few verses occasionally interspersed, and a brief monotheistic 
address with which it begins. Owing to the minute detail in which the events mentioned in 
it are recorded, there is no doubt that the work is one of first rate importance to the 
student of Pafijabi and Anglo-Indian History. ; 


Vol. I., from Gur Ndnak, V. St. 1526, = A. D. 1469, to Ahmad Shéh Durréni, 
St. 1828, = A. D. 1771. 


After a few reflections on historiography, accounts of three modern vernacular works 
are given, the last being in allusion to the ‘Umdatu’t-tawafrikh and its author. We are 
first told that in the reign of Aurangzéb, one Lala Subhin Rai, an inhabitant of Batala, 
composed an elegant and wonderful book, entitled Khuldsatu't-tawdrikh, which contained 
accounts of the great RAjas, beginning with Judishtar and ending with Raja Pirthtraj, known 


A 


also as Raja Pithaur of the time of Aurangzéb, in A. H. 1116.1 This is followed by the . 


‘ Ibratndma,? written by Mir Qasim Lahéri, on the wars of the sons of Bahadur Shah. Lastly, 
we are informed that our author, Séhan Lal Sari the vakil, son of Ganpat Rai, who had spent 
much time in the study of Persian and Arabic, as well as in the pursuit of various sciences, 
produced an historical work, commencing with the events of A. H. 1017,3 which he completed: 
in V. St. 1870 = A. D. 1823.4 


Then follows a brief account of the Gurts. The first, Baba-Nanakji, was born at Talvandi 
in St. 1526,5 corresponding to A, H. 880, during the reign of the Sultén Bahlol Lodhi. 
He began to manifest signs of divine inspiration and to work miracles at the early age of twelve, 
his preaching attracting adherents from every part of the country. He afterwards composed the 
Janam Sékhi, written in the Gurmukhi character, “listening to the explanations whereof puts 
all hearers into ecstacy!’ He died during the reign of Salim Shah Sir at the age of seventy 
years.’ Although he had an intelligent son, Lakhmi Das by name, he refrained from appoint- 
ing him his successor, but selected on his deathbed a faithful disciple, called Lahna, whom he 
surnamed Angad, to be Gurd after him. Angad occupied the position for thirteen years, and 
then died. He placed on the masnad Amar Das, a faithful disciple, who died after having 
been the spiritual guide of the people for twenty-two years. Amar Das appointed Riim Dis 
to succeed him, and Ram Das held the position of Gurf for seven years. He was succeeded by 





1 Began 6th May 1704. [See Elliot, Hést. of India, where some very hard words are used towards this well- 
known work in the opening pages of Vol. viii. The date given above varies from Elliot's. — Ep. } 

2 (But see Elliot, op. cit., Vol. viii. p. 237 ff. — Ep.] 8 Began 17th April 1608. 

6 [But see post, p. 60 ff. — Ep.] 6 Zafarndma, St. 1525 [A. D. 1468). 

¢ (This extraordinary statement may be valuable, if it relates the general educated Sikh belief of the last 

neration. But it is of course entirely wrong. See Trumpp, Adt Granth, p. ii. ff.: and the title of Sardaér ‘Atar 

Singh’s Sakhee Book, Benares, 1873. — Ep. ] 

1 Zafarnéma, St. 1596 [A. D. 1539]. 


/ 
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his son Gur Arjun, who departed this life after an incumbency of twenty-five years. His 
son, Har Gébind, followed him, and occupied the position thirty-eight years, and was also 
succeeded by his son, Har Rai, who was Gurii for seventeen years. After him Har Kisho, his 
younger son, was Garii for three years, when “the bird of his soul departed from the cage of 
the body.”® After him Tégh Bahadur, the younger son of Guri Har Gébind, directed the 
Sect of the Sikhs for fifteen years, until at last “he fell by order of the Inscrutable One into 
captivity’ and was ‘slain at Shabjahanabad in A. H. 1051,® at the behest of the Emperor 
‘Alamgir. Thus ended the series of Gurds, the first of whom was Nanak.10 


After the above summary account comes a very detailed one of each Gur( separately, 
extending to many pages and interlarded with miraculous events. The orthodox series of the 
ten Guris ought to end with Gurd Gébind, but in the work of Séhan Lal the biographies of 
many more, not generally reputed to have been such, are also given, as follows :—Guri 
Gobind Singh Jiv, Gurd Srichand and Gurd Lakhmt Das Jiv in one chapter, followed by 
Gart Ram Raiji, Gard Miharban Jiv, and again a Guri Gobind." 


Then follow various chapters on political events, which may be summarised as follows. 
Reign of Bahadur Shih and his death at Lahér. The contests between his three sons. Reign 
of Muhammad Farrukhsiyaér. Incursion of the Shahzida Muhammad Ma‘izn’d-din to 
Akbarabad (Agri), his encounter with Muhammad Farrukhsiyar, and his defeat and flight in the 
direction of Shahjahanabad (Dehli). The revolt of Gur Banda, and departure of ‘Abdu’s-samad 
Khan. Decline of the power of Farrukhsiyaér. Reign of Raf‘iu’d-darjat, son of the Shahzida 
Raf‘iu’sh-shan. Reign of Raf‘iu’d-daula, the elder brother of Raf‘iu’d-darjat. Reign of 
Raushan Akhtar, son of Shahjahin, better known as Muhammad Shih. Arrival of Nadir 
‘Shah, his doings in the Panjib, and his departure to the East. Arrival of Nadir Shah in 
Lahér and Muhammad Shiah’s attempt to collect troops to meet him. Conclusion of treaty 
and the departure of Nadir Shah with Muhammad Shah to Shajahénabad after friendly 
intercourse. Affairs of the Sibahdar Nawab Khan Bahidar, and various events occurring at 
that time. 


Affairs of Muni Singh and Jara Singh, with an account of the first rise of the Sikhs under 
the government of Khan Bahadur, and his death in St. 1801 (A. H. 1156). Affairs of the 
Sardar Jassa Singh Ahlawalia, his subjugation of the Ddab and the country across the Satluj, 
and his departure Eastwards. The demise of Khan Bahadur, and the usurpation by Yahiya 
Khai of the Sfibahdirship of Lahér. His subsequent capture by Shih Nawaz Khai and final 
escape in St. 1802 to Shahjahinabad. The despatch by Shah Nawaz Khan of his vakil Sabir 
Shah to Ahmad Shah!3 to invite him to invade India, and the arrival of Ahmad Shah. 
Death of Nadir Shah and the murder of his children. The assumption by ‘Alf Quali Khan of 
the title of Sultfin, under the style of ‘Ali Shah. The succession of Sultan Ibrahim, and the 
gradual usurpation of power by Shah Rakh and Sayyid Muhammad. The first invasion of 
the Panjab by Ahmad Shab, and the flight of Shah Nawaz Khai in the direction of Multan. 
Departure of Ahmad Shah from Lihor towards Hindustin, and the war between Ahmad Shih 
Hindi and Ahmad Shah Vilayatt in Sarhind, ending in the defeat of Ahmad Shah Vilayati 
at the hands of Mir Mu‘ainu’l-mulk, better known as Mir Mani. Departure of Ahmad Shah 
Hindi for the Pafijab on account of the demise of Muhammad Shih, and the appointment 
by him of Mir Mu‘ainu’l-mulk to be Subahdiar of Lahér, and Ahmad Shah Hindi’s march 
in the direction of Dehli. 





® The account of the Zafurnéma is different, not only concerning this Gurd, but also concerning Tégh 
Bah&dur. 

9 Began 12th April 1641. 

10 (The writer of the notice has become confused here, and his statements must be taken cum grano. — Ep.] 

11 [Is not jiv, however, the Paijibi word jfd, life? If so, Gurd Gobind Singh comes into his right place in the 
text. — Ep.] 

12 Ahmad Sh&h Durrdni, otherwise called Abdalf, is meant, on whose reign, see ante, Vol. XVI., and post, 
p. 72. 
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Tho first hostilities of the Sikhs, under the Sardirs Jassi Singh, Hari Singh and Karér 
Singh, during the sway of Mir Mu‘ainu’l-mulk, their prevalence over him and their conquest 
of some portions of the Paijab. Arrival of Ahmad Shah for the second time in the Padjab, 
and the departure of Kira Mall towards Multin for the purpose of encountering Shih Nawaz 
Khanh. Increase of the dominion of the Sikhs, who slay some Musalman nobles, whilst Mir 
Mu‘ainu’]-mulk “ chooses to sit in the corner of retirement.” Contest between Kira Mall and 
Shah Nawaz Khan, who is slain in Multan, Despatch by Ahmad Shahof Bara Khai as a vakil 
to Mir Mu‘ainu’l-mulk. Arrival of Kara Mall in Lahér after conquering Shih Nawaz Khan 
at Multin. Invasion by Ahmad Shah of the Pafijab for the third time, his siege of Lahér, 
and death of Kira Mall. Entry of Ahmad Shah into Lahoér, S¢. 1809, and the oppression of the 
people by the Afghans. Allegiance of Mir Mu‘ainu’l-mulk to Ahmad Shih after the death of 
Kira Mall. Marriage of Ahmad Shah to a daughter of Mir Mu‘ainu’l-mulk, and his departure 
after levying immense sums of money. 


The crossing of the Satluj by the Sardar Jassi Singh and other Sikhs and their 
depredations. The despatch by Mir Mu‘ainu’l-molk of Sidaq Khanh with Adina Bég Khan in 
that direction. The death by cholera of Mir Mu‘ainu’l-mulk in St. 1810 [A. H. 1165], and the 
appointment by his widow of the Nawab Bhikhari Khai to be Sibahdir of Lahér. 


The fourth invasion of the Pafjab by Ahmad Sh4h in Si. 1813 and the preparations of 
the Sikhs to meet him. His plunder of Mathura and Bindraban, and appointment of his son 
Timir Shah to be Stbahdar of Lahér in St. 1814. His subsequent enforced departure into 
Afghanistan in St, 1815. The arrival of the southern Sardars at Lahér under the command of 
Adina Bég. The petition of Najib Khai to Ahmad Shah, which became the occasion of his fifth 
invasion of India. The conquests of the Sikhs in the Jalandhar Déib under the Sardar Jassa 
Singh, and coinage of money in the Sardar’s name. The arrival of Ahmad Shah at Lahér, 
and his appointment of Haji Ksrimdad Khanh and Amir Khan to the charge of the town, and his 
departure to Hindustin. The troubles excited by the Sikhs and the burning of the outskirts of 
Lahér in St. 1816. Arrival of [the Marétha Generalissimo ]!3 Bhiéo Rai at Akbarabad, and his 
coalition with Siraj Mall Jat. The removal of Shah Jahan II. from the throne and installation of 
Mirza Jahandar Shah in his stead. The defeat of the Marathas at Panipat after a war of about 
three months’ duration and the departure of Alimad Shah homewards. The depredations of the 
Sikhs after the departure of Ahmad Shah and his subsequent return for the sixth time to the 
Panjab, to avenge the injuries inflicted upon his officials, and his return to Afghanistan in 
St. 1818. 


This is followed by a general coalition and rising of the Sikhs, who beleaguer Guri ‘Aqil 
Das at Jhandiala on account of his allegiance to Ahmad Shih. As soon as Alimad Shih obtains 
information of the state of affairs, he quickly crosses the Atak and other rivers with the intention 
of surprising them. The Sikhs, however, obtain news of his approach, immediately abandon 
the siege, and fly to inaccessible localities in the mountains ; whereon Ahmad Shah marches to 
Lahér, despatching some troops in pursuit of the fugitives, of whom they succeed in exterminat- 
ing a great. many after overtaking them at Gijarwal, 


Samvat 1820.— The Sardar Jassi Singh Abldwalté causes confusion across the Satluj, and 
has a fight with Bhikhan Khan, Ahmad Shah’s Thanadar at Malér(-kétla), and with Zain Khan, 
' Thanadar at Sarhind. Bhikhan Khan applies at Lahér to Ahmad Shih for aid against the Sikhs. 


Samvat 1821. —The Sikhs now cause confusion in the Jalandbar Déab, devastate for the 
second time the country across the Satluj, and ruin Sarhind after slaying Zain Khan and 
Bhikhan Khan. 


The Sardar Jahin Khi, who was ordered to attack the Sikhs, is disgracefully defeated by 
them. Ahmad Shih now invades the Pafijib for the eighth time, Kabuli Mall accompanying 





13 See ante, p. 271, Vol. XVI. 
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him, in the direction of Sarhind. Kabuli Mall attempts to enter Lahér, but the Sikhs occupy 
it in St. 1822, and he marches to the hills of Jammfn and other parts. 


The first volume terminates with an account of Almad Shah’s last invasion of India, in 
consequence of his being informed that the Sikhs had again ousted his officials from their posts 
and committed depredations. After having, in his turn, committed others and installed new 
governors, he returns to Afghanistan, where he dies A. H. 1186.14 


Vol. II., an account of the Sardérs Chart Singh and Mahdn Singh, and a detailed 
account of Mahdrdjé Ranjit Singh, up to St. 1887 = A. D. 1830. 


This volume begins with an account of Chart Singh, the grandfather of Ranjit Singh, 
who appears as a great freebooter and leader of depredators in ravaging the country. His 
head-quarters were at Gujranwala in the ela’ of Ramnagar, which he fortified, because of the 
habit of the Sikh chiefs of fighting among themselves for predominance, and uniting only to 
combat Alimad Shih when he invaded the Panjab, relapsing into domestic hostilities as soon as 
the foreigner ceased to assail them. Besides his contests with Sikh chiefs and Musalman 
officials, it is recorded of Chart Singh that he was bold enough to enter Lahér in St. 1822, and 
to take away a very large cannon, which, after being dragged about the country, found at last a 
resting place at Gujranwala. He died in St. 1827, and was succeeded by his eldest son, 
Mahan Singh, who was as predatory as himself, and happened to be engaged in beleaguering 
Sayyidnagar, when the news was bronght him that a son, Rafijit Singh, had been born to him on 
Monday, the 2nd of the month Sangarandmanghar,!® St. 1837. After this joyous event, Mahan 
Singh continued the extension of his power, took possession of Sayyidnagar, ravaged the hills 
of Jammin, imprisoned certain rebellious Sikhs, sent troops to aid Raji Sansar Chand, took 
possession of the fort of Kangra, and again ravaged Jammiia. He then fell sick, but, neverthe- 
less, carried on hostilities against the Bhangt Misal, laid siege to the fort of Sédbra, till at last 
he was, on account of disease, compelled to retire with al] his artillery and ammunition to 
Gujrinwila, where he died on the Sth of Baisikh, St. 1847. His body, attended by all the . 
Sardars of the surrounding country, was cremated according to the Sikb fashion, and his son 
was during the same year installed on his throne. Contentions immediately arose between the 
two Diwans, Lakhu Mall and Dal Singh, which, however, soon subsided, and the reign of Rajijit 
Singh, on the whole, began auspiciously. He married in St. 1852, but shortly afterwards 
Shah Zaman attacked Lahor for the first time. About this time Chait Singh rebelled at Ramna- 
gar, but was met by Raijit Singh and slain. Ranjit Singh also had a fight with Shih Zamin, 
when the latter attacked Lahér for the second time in St. 1855, and in the following year 
Ranjit Singh obtained permanent possession of Lahér. In St. 1857 Khark Singh, the first- 
born son of Ranjit Singh, was born. 


In those days Raftjit Siigh was constantly moving about in order to extend his power. He 
besieged and took Akalgarh, marched to Fatehabid, where he made alliance with Fateh Sitgh 
Ahlawalia. He then crossed the Ravi, conquered the fort Chandfét, and made his first appear- 
ance before Multan in St. 1860 for the purpose of receiving nazardnd. He took possession of 
Amritsar in St. 1861, where, after a while, Jaswant Singh Hulkar arrived to crave his aid 
against the English, but was informed that it would by no means be expedient to wage war 
against them. Ranjit Siagh then marched to the Kangra Hills; also again to Multin, and 
across the Satluj in St. 1863. He conquered Pathinkét and Sialkot in St. 1864, after which he 
returned to his capital at Lahér and received envoys from Shahjabanabid (Dehl{). He next 
conquered the fort of Shekhippra, marched to Qasir, crossed the Satlnj, and had a friendly 
interview with Metcalfe Sahib in S/, 1864, = A. H.1223. Meanwhile Munshi Bishn Singh had 


1¢ A. H. 1184 according to the Tarikh Suldtni. See ante, Vol. XVI. p. 302. 


15 [Sic in the MS. of Mr. Rehatsek. He means that Raiijit Singh was born on the 2nd Magh. Sangrdnd is the 
Paijébi form of sankrant, and manghar of magh. — Ep.) 








Marcu, 1894.} A NOTICE OF THE ‘UMDATU’T.TAWARIKH. 61 








been despatched to Shahjabanabad, whence he brought the information that Elphinstone 
Sahib, ‘‘ remarkable for courtesy,”” had told him that the Sahibs of the ‘‘ Company Bahadur” 
would be highly pleased if Raijit Singh were to visit those parts with a small escort, and 
establish harmony between them. 


Ranjit Siagh next crossed the Biyiis, visiting Firézpir, Faridkét and other localities for 
the purpose of making arrangements to levy nazardna from the Sardars, departing in Sé. 1864 
from Faridk6ét to Chhota Ambala to celebrate the Diwiili festival on the banks of the Jamna. 
After levying nazardna in Patiala, Nabha, etc., he returned to Lahér, where he found Metcalfe 
Sahib, and acordial meeting took place between them. Amritsar was the residence of the English 
Envoy, and Raijit Siigh witnessed the disturbance between the AkAli troops and the Envoy’s 
escort there during the Muharram, A. H.1224, All further discord was, however, avoided and 
the Envoy pacified by the “consummate tact of Ranjit Singh.” Metcalfe Sahib departed 
afterwards to Hindustan, upon concluding a treaty with the Maharaja, to be maintained by 
Colonel Léni,!¢ the commandant of the fort of Ludhiinai, which the English had been allowed 
to erect. The contents of this treaty were as follows: — (1) Armed Sikh troops are not to 
cross the Satluj for waging war. (2) Any forts across that river, which were in possession of 
the Sikh government before the arrival of the English, are to remain so, their garrisons being 
maintained and dues levied as heretofore. (3) The estates across the Satluj in possession of 
Rajas are to be enjoyed by them without let or hindrance. (4) This treaty is to be considered 
annulled if any one of these points be transgressed. One copy of this document in English 
was to be in possession of Metcalfe Sahib, and another to be in the custody of the Sikh 
government. It was written by the hand of Faqir ‘Azizu’ddin in §¢, 1865, on the 18th 
Baisakh ; A. H. 1224 in Rabiu’l-awwal; the 25th April, A. D. 1809, 


The events above alluded to give in very brief outline the contents of this volume ; but they 
are there recorded in the most minute detail, and the book would accordingly be of great 
value to the student of the carlier part of Kanjit Singh’s career and of the history of the Paiijib 
at this time. To attempt to note here, even in outline, the various and complicated stories 
related would, however, only confuse the reader and be of no practical value. It is to be noticed 
that allasions to the English and to the foreign military adventurers in Ranjit Singh’s service 
are few and far between. 


Appendiz to Volumes I. and II. 


This contains a succinct account of the Sikhs from the days of Guré Nanak and his nine 
successors, of their condition after the death of Banda Bairagi, and of the formation of their six 
chief Misals, and shews how they finally merged into one body under the Lion of the Paiijab. 
It really consists of a great number of short biographies, commencing with those of the 
Gurfs, and giving many details at great length. Some of the events recorded in this appendix 


occurred as late as A. D. 1825. 
Vol. III. Part I., a diary kept in St. 1888 (A. D. 1831). 


News arrived that Burnes §4hib, vagil of the English, had arrived at Bahiwalpur, and 
the Diwan Ajidhia Parshid was ordered to meet and to entertain him. Letters from Captain 
Wade Sahib also arrived with the information that the Governor-General intended to 
pay a visit to the hills, and he was, in fact, at Shahjahanabéd in order to proceed to Simla. 
Preparations were, therefore, made to entertain him. Under Rafijit Singh’s orders the Sardar 
Hari Siigh Nalwa, Faqir ‘Azizu’d-din, Gulib Singh Karnél [Colonel], and the Dfwan 
Mati Ram collected 265 soldiers with gold-embroidered uniforms, 4 chébddrs, 5 horses with 
costly saddles and other things suitable for presentation, and went to Ludhiinaé, where they 


offered the gifts to Captain Wade, who accepted them, and in turn presented Fagir 


16 [Sic in the text, but Ochterlony is meant, as the name invariably appears as Lony Akhtar whenever it occurs 
again. — Ep. | 
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‘Azizu'd-din with pearls, bracelets, jewellery, two shawls, two elephants with golden howdahs, 
a tent, carpet-spreaders, and a torch-bearer. When the ‘* Lord Sihib!’” arrived at Karnal, he 
purchased some ground from the cultivators, and caused a cantonment for white soldiers to be 
built. Meanwhile Captain Wade, who is never mentioned in the text except as the “Kaptan 
Sahib,’”’ lived at the court of Ranjit Singh, till the 25th of Jéth, Sé. 1888. On his departare 
he was presented by the Maharéij& with many valuable gifts, and among them was a 
diamond ring which the Maharaji took off his own finger and threw to the Captain Sibib. 
His companion, Murray Sahib, likewise obtained gifts, Captain Wade had post horses 
laid to Simla, which he reached in four days from LudhianaJ® Ranjit Sifigh entrusted hiu 
with letters both to the Commander-in-Chief and to the Governor-General [Lat Sdhibdn jatgi 
wa mulki|, and he promised to do his utmost towards the maintenauce of harmony between 
these high personages and Ranjit Singh. Afterwards Burnes Sahib!® arrived in an official 
capacity at Lihor, and met with a honourable reception. Captain Wade also returned and 
was entertained with various amusements, and given presents, as wellas a “ Ductor Sahib’ 
[? Murray], who appears to have accompanied him. 


As the long expected interview with the Governor-General was now approaching, and he 
had already reached Amritsar, Raijit Singh issued orders to provide his own army with all the 
necessaries, by which probably new uniforms and accontrements are meant, so as to make a 
good appearance in the reviews. The neighbourhoud of Rapay, where the meeting was to take 
place, was beautified, and costly tents had to be constructed and erected for the accommoda- 
tion of the Governor-General. At last Ranjit Singh himself started, continuing to march till 
he alighted at a distance of three kis from Rapar. Tiere the Jarnél [General] Sahib Bahadur, 
brother of the Commander-in-Chief, and other English gentlemen, waited upom Ranjit Singh 
to enquire after his health, and a deputation for the same purpose was sent to the Governor- 
General, with presents, such as horses, dresses, and the sum of Rs. 11,¢00 in a bag of 
kimkhdé. Sardar Fateh Singh Ahliwalia and Sardars Nihal Siigh and ‘Atar Singh Kaliatiwala 
introduced the English gentlemen who visited Ratjit Singh. They took off their hats as soon 
as they reached the brink of the carpet, and Ranjit Singh received them with great courtesy, 
causing five of them to take seats on chairs on one side, while he himself sat on the other 
with Raja Hira Singh and Sardar Nihal Singh. The Sabibs on behalf of the Governor-General 
presented Raijit Siigh with the sum of Rs. 15,000, which they deposited in front of 
him in eleven bags of kimkkdb, Then a conversation ensued, Ranjit Singh asking his 
guests to cover their heads, but they replied that it was asa mark of civility to keep 
the head uncovered. He asked whether all Sahibs were the same in understanding and 
knowledge. They replied that all were equal, but that their attainments depended upon 
their intellect and discernment, to which opinion he fully assented, saying that not even the 
fingers of a hand were equal. He further asked how long it took to drill a regiment, and 
they replied that it took six months. To his question concerning the occupations of the 
Governor-General they replied that he was always engaged in writing. To his remark that 
he had marched in six daysfrom his capital to Rupar, the Sihibs replied, th.t, as in long 
journeys, if quickly made, a loss of camels, elephants and horses was incurred, they themselves 
travelled only a few kés per diem, except in cases of necessity. Ranjit Sitgh answered that 
his own troops marched twenty ios at a time, and that he had from the beginning ef his reign 
always been fond of long stages. To his question whether they were personally able to hit a 
target with a cannon ball, they replied, that this was the business of soldiers and artillerists, 
The conversation turned even upon wine (shardb), which the Maharaja said was very good in 





17 The name of the Governor-General is never given. He is usually called Ldét-mulkf, “Lord of the country,” 
whilst the Commander-in-Chief is given the title of Latjangf, ‘‘ war-lord.”’ 
18 Captain Wade is often mentioned by the author and praised in every way, chiefly because he entertained a 
high opinion of the author's work, although he had not read it, but only manifested a wish to do so. 
19 J. e., Alexander Burnes, called Bfrnas Sahib in the text, and later on Iskandar Birnas. See cnte, Vol. XV. 
. 268. 
: 20 Lord William Bentinck, whose name is’not_even once given in the whole work. 
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Lahér, ard that at the proposed banquet he would make the Sahibs taste some. He also 
informed them that he possessed a well drilled troop of female soldiers, but they replied that 
they had been shewn a “ Zanana Regiment” able to perform all the military exercises belonging 
to the Nawab of Lakhnau. 


The Governor-General established himself on the other side of the river with his 
elephants, camels, troops, etc., and Radjit Singh paid him a visit, the road being lined with 
Earopean soldiers on the one side and with Purbhidis on the other. He was received by 
the Governor-General himself with due ceremony, and given a seat in the tent in the midst 
of a nember of his own Surdars, whilst on the other side about fifty Sihibs took up positions. 
Captain Wade and Prinsep Sahib acted as interpreters, and after the first compliments and 
presents had been exchanged, Raijit Singh mentioned one by one the name of each of his 
Sardars, thus introdueing them to the Governor-General, who, mindful of oriental usages, had 
provided a number of singing women and musicians in the adjotiming tents to amuse the 
company, After a while Ranjit Siigh called for his horses, whose feats he exhibited to 
the Governor-General, and, presenting one of them to him, took his departure. 


When the Governor-General paid his return visit, he passed through lines of troops dressed 
in Aimikhdb and was met by Ranjit Singh on the bridge with all his Sardirs, whence they all 
proceeded together to the great tent of the Maharaja, salntes being fired all the while. The 
names of all the Sardirs present are given, and of about sixty Englishmen, which it will, no 
doubt, some day exercise the ingenuity of scholars and historians to decipher. Prinsep Sahib, 
who was asked by Radjit Singh to state the position and employment of each of the English 
gentlemen present, introduced them in turn. The Governor-General then reviewed the Sikh 

troops, and was finally asked to have a look at the women, dressed in uniforms, who had been 
assembled ina tent. After this he departed to his own camp. On the 14th of Kirtik, Ranjit 
Siagh witnessed a review and manoeuvres of the European troops, om which occasion all the 
Sardirs, who accompanied him, appeared dressed in coats of mail. Subsequently, the 
Governor-General paid a visit to the Sikh camp for a similar purpose, and manifested his 
pleasnre at beholding the spectacle. A musical entertainment was also arranged in a 
costly and brilliantly illuminated tent, which was attended by the Governor-General and his 
stite, inclading his wife and several other English ladies. The next evening Ranjit Singh was 
present ata similar entertainment in the English camp. After some more banguets and 
reviews, Ranjit Singh took his leave and departed on the 18th of Kartik to Amritsar, 
whence he proceeded to Lihér. Then various hunting parties, given to various English 
gentlemen, but chiefly to the often mentioned Captain Wade, are described, and also Ranjit 
Siigh’s interviews with Burnes, The volume abruptly ter minates here. 


Vol. FIT. Part If. a diary kept in St. 1889 to St. ¥892 (A. D. 1832-1835). 


This part commences with orders to various Sardirs for the proper celebration of the 
H4li festival, and the description of a hunting expedition of Ranjit Singh, who afterwards made 
excursions to various parts of the coantry, and had interviews with his vassals. Next follows a 
description of his wedding with “Gul Bégam.”’ Many pages deal with the visits of Captain Wade, 
of whom Raijit Singh appears to have been very fond. Letters are also noted from Alexander 
Burnes, who writes that, after travelling’ through Afghanistan. and sojourning in Hirat, he had 
reached Mashhad. Conrteous replies are sent to him, the Maharaja entertaining even at that 
time misgivings as to the approach of the Russians ; but as to his own dominions, he appears by 
this time to have attained such authority in them, that all transactions with his feudatories are 
of an amicable character. Heis, nevertheless, constantly marching about and paying thent visits, 
and hunting in various parts of the Panjab and Kashmir. It happened that, about this time, the 
Maharaja fell sick, and, becoming very weak, summoned the author of this work one day to his 
presence, asking him of what use his science was, and to shew it by curing him. The author 
then informed Ranjit Singh, that pQja to the planet Saturn would be useful, and wae asked to 
arrange the matter. He obtained the appropriate incantation from an astrologer of Basdli, 
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which was carefully recorded. Bhai Sahib Bhai Gébindramji duly performed the pijd in 
strict accordance therewith, and the Maharaja forthwith recovered his health! 


This part of Volume III. contains accounts of the celebration of festivals, the distribu- 


tion of alms, the various movements and errands of Sardirs, of the French officer Allard and of 


Avitabile and Ventura the Italians, which are recorded just as they happened to occur. The 
presents sent to the King of England, those given to the Governor-General, to Mr. Metcalfe, 
to Captain Wade, to Mr. Clark, and to the wife of the Governor-General, are all enumerated in 
detail. Also a“ Padre,’’2! whose name is not given, was honourably received by Raijit Siigh, 
who, being about to undertake a hunting expedition, invited the Padre to accompany him, or, 
if he preferred to stay in Lahér, to pay visits to various localities worth seeing there. The 
Padre, however, preferred the chase and so he, Shahimat ‘Ali Munshi, and Captain Wade 
accompanied by Ranjit Singh, went out together pig-sticking ! News arrived that the Governoer- 
General was to depart to Europe, and that Metcalfe Sahib would occupy his position in 
Calcutta as his Lieutenant, Captain Wade sent a book on military drill to Rafijit Singh in 
English, but no one could be found able to translate it, Ventura Sahib asserting that there 
was no one in the Panjab capable of doing so. Later on, Ranjit Siigh issued a parwéna to 
Ventura Sahib, ordering the author of this work, Lala Séhan Lal, to translate the book under 
his supervision, but Ventura being undecided and Ranjit Singh not pressing the matter, it fell 
into abeyance. The English gentlemen of Firézpiir requested the Maharaja to grant leave to 
Ventura to celebrate their new year’s festival with them, and so he issued a parwdna to that 
effect, and sent him away with gifts. 


Mikshan §&hib (Mackesop) paid a visit to Raijit Singh, and was well entertained. Certain 
Sahibs having recently arrived from Europe, Raijit Singh asked Captain Wade for instruc- 
tions as to how they should be received, and he wrote in reply that they were only travellers 
who had come to see the country, and that the same hospitality should be dispensed to them as 
had formerly been shewn to Jakman,”* which was accordingly done. Two gentlemen of this 
party, namely, Baron von Hiigel and Win Sahib (de Vismes), were introduced in audience to 
Raijit Singh by Mikshan Sahib, and were received with hononr ang questioned by the Maharaja 
with the following extraordinary result : — 


Q. — Are you servants of the * Company Bahadur ’’ or not P 
A. = We are servants of our own king, 

Q. — What is his name P 

A. — He is called Jarmani.* 

Q. — What was your ppsition in the service of your king ? 
A. — We were colonels of cavalry. 

Q. — What was your pay P 

A. — Two thousand rupees. 

Q. — You must teach us your military drill. 


A. — We intend shortly to return to our country, and some time would be required to 
impart the required instruction. 


Q. — Why have you brought so many skins of animals ? 
A. — We desire to shew them to our king as specimens of the beasts of this country. 
Q. — What relations are subsisting between your king and the “Company Bahadur” ? 


A. — Formerly a war was carried on between them, but it is at present three years [sic] 
since they have been at peace with each other. 


2 Probably a Bishop. #2 Jaquemont the French botanist. 33 King of Prussia is meant. 


¢ 
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Q. — The people say that even in the night when you are asleep, you keep muskets leaning 
against your breasts; explain the meaning of this. 

A. — We are very fond of hunting, and when during the night some wild beast comes in 
sight, we immediately rise and shoot it. | 

Q. — What is your opinion of the governor of Kashmir ? 

A. — He keeps the country in good order. 

Q. — The people say that he is robbing my government. 

A. — Then he should be removed. 


After this conversation the foreigners took leave, but were afterwards hospitably entertained 
on several occasions, and given presents, 


On another occasion the same gentlemen met Raijit Singh at Shah Bilawal, and he ordered 
Raja Suchét Singh to cause the cuirass-wearing cavalry to manceuvre, who shewed much 
dexterity in shooting with guns at targets, which fact the Sahibs promised to bring to the 
notice of their king. They asked about the number of the cavalry, and were told that both the 
infantry and cavalry* amounted to about 5,000 men. To the enquiry of Ranjit Siagh, whether 
the king of France or the king of England was the more powerful, the Sahibs replied that 
the dominions of England were extending day by day. Then the Sahibs asked what the use 
of wearing cuirasses might be. And Raja Suchét Singh explained that a cuirass cannot be 
damaged by asword, giving three or four blows with his own sword then and there on a soldier's 
cuirass, which had no effect on his body. The Sahibs, who were much pleased with what they 
had seen, were asked whether in their opinion the cavalry or the infantry were the best, when 
Baron von Higel stated that he belonged himself to the cavalry service and highly approved of 
that arm, whilst de Vismes said that as he belonged to the infantry he considered it to be the 
better, but that in ease of need both branches of the service would be useful. 


Vol. III. Part III., a diary kept in St. 1893 (4. D. 1836). 


This part commences with a mention of the alms and charities bestowed during the month 
Chait St. 1893, and records interviews between Radjit Singh and a number of his Sardirs 
and officers, and his journeys to various parts of the country, An interview between the 
Governor-General and Rafhjit Sitgh near the Satinj is also described. On this occasion they 
both paid a visit together to the fort of the Bhangis, and the English gentlemen admired the 
fruiton the trees along the road, which had been gilt and silvered! The wedding of the 
Kanwar Nau Nihal Singh was also celebrated about that time at Atart, the Governor-General 
being present at the festivities, which were on a magnificent scale and were afterwards conti- 
nued in Lah6ér, to which place Ratjit Singh journeyed in company with his Lordship, 


Vol, III. Part IV., a diary kept in &t. 1894 and St. 1895 (A, D. 1887-38). 


In St. 1894 Raajit Singh paid visits to the camp of the Governor-General, and witnessed 
the msnoavres of the English troops and the practice of the artillery. Afterwards the Governor- 
General paid him return visits, was entertained at banquets, and saw the displays which take 
place in the golebratjon of the Héli festival, The Governor-General was much pleased with 
Nau Nihal Singh, and congratulated Ranjit Sigh for having chosen him as his successor, His 
Lordship also promised to report to London the hospitable treatment he had met with. 


Considering that the names of many English officials — of course, excepting that of the 
anonymous, but oft recurring and beloved, Captain of Lidhiana (Wade) — are mentioned, it is 
surprising that neither the author nor Ranjit Singh himself appears to have known the 
names of the highest funetionaries, and when another Lit Sahib is expected to pay a visit to 
the Paiijab, Ranjit Singh is made to say :— 

‘‘] shall have had the pleasure of meeting three Lat Sahibs; the first was the Lat Sahib 

% On the spot, 
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Riparwila, the second the Jangt Lat Sahib, who was present at the wedding of the Kanwarji, 
and the third will be the Lat Sahib Mulki, who is now going to honour us with bis presence.” 


As the last mentioned Lord Sihib was gradually approaching the Paijab, due preparations 
were made for his reception, and among other things not less than 300 elephants were got 
ready for hiscamp. But Captain Wade® sent a letter to Ranjit Singh, that the Lit Sahib, 
being much distressed by the heat, would first spend two months in Simla, and would then be 
glad to meet the Maharaja. After this a letter arrived from R&j Gdbind Das, reporting that 
the Lat Sahib had left all his baggage at Mérath, and had sent back “the shGéhzddas” to 
Calcutta, and that he was travelling to Simla alone, to which Ranjit Singh sent a reply to the 
effect that he desired to know how much of the Lat Sahib’s baggage had been left behind and how 
much had been taken with him, and he further wanted a detailed account of how many “ Euro- 
pean shdhzédas ” had been sent back to Calcutta, and who they were !* Having invited Mackeson 
Sihib toa hunting party, which lasted for some time, Ranjit Singh asked him many questions 
about the Lat Sahib and other matters. The Maharaja was, however, somewhat displeased when 
it was reported to him that Mackeson was in the habit of writing down all the occurrences of 
the day in the evening daily, and eating his dinner only after he had done so. The Maharaja 
observed that the Sihibs had had a free run all over the country during the last 25 years, and 
ought to know all about it. Nevertheless, most cordial relations continued and Mackeson 
remained for some time. 








There were no internal troubles, and when on a certain occasion the Afghins sallied out 
from the fort of ‘Alf Masjid, they were repulsed by the cavalry of Allard, which thus earned 
the praises of Raiijit Siagh. News from Kabul arrived that a Russian envoy had proposed to 
Dést Muhammad Kh&n to let his son go to Russia for the purpose of strengthening the bonds 
of friendship. To this the Amir had replied that he was on good terms with the English who 
were his neighbours, whereas Russia was a distant country. On hearing this story, Burnes 
Sihib2? was reported to have expressed his astonishment that European Sardars”® could talk cne 
way at night, and another in the morning. Lord Auckland sent a letter to Burnes Sahib ‘o 
inform Dést Muhammad Khan that if he entertained loyal intentions towards the English, 
who were allies of the Sikh government, and if he desired to retain their amity, he onght to 
send away the Russian envoys. Some time afterward the Maharaj& asked Mackeson Sihio 
concerning this matter, and was informed that Dost Muhammad Khin had given only elusive 
replies to Burnes. Later on Wade informed Ranjit Singh that letters from Burnes had arrived 
reporting treacherous intentions on the part of Dést Mulammad Khan, that the Lat Sihib had 
recalled him, and that he was now on his way from Kabul to India. Raijit Singh at once 
sent orders to Avitabile Sahib that on the arrival of Burnes Sahib in Péshawar, he was to 
present him with the sum of 500 rupees and 31 dishes of sweetmeats, by way of welcome. 


One day, after having received some English gentlemen, Ranjit Siigh fainted on account 
of the heat and the warm clothes he was wearing, but Bhai Gébind Ram opened his mouth and 
poured into it a medicine composed of rubies, musk, and rosewater, whereon the Maharaja 
recovered consciousness and allowed himself to be divested of his clothes! He gave strict 
orders not to reveal to any one what had taken place, ordered the saered Granth to be read 
to him, to which he listened for some time, and performed the ceremony of suchita, which 
consists of washing the hands, head and feet. Before the day had closed, he was well enongh 
to ride out and to divert himself with hunting. Not long afterwards formation was brought 
that Burnes had arrived, and had been hospitably entertained in the camp of Avitabile. On 





2% Wade is said in this work to have allowed only such Europeans as he approved of to visit the Court of Raiijtt 
Singh, and to have further issued instructions as to how they were to be treated. He appears to have been con- 
sulted on many occasions and to have thus played an important part in the history of the Panjab at this period. 

2 |This quaint statement probably means that the Governor-General left his family at Mérath and went on to 
Simla alone. — Ep.] 

27 Who was at that time in Kabul. % (Meaning apparently the Russian envoys. — Ep.] 
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his arrival at Lahér, Burnes and several other officers were received by Rafijit Singh, who 
questioned Burnes on various subjects as follows :— 


Q. — You have no doubt exerted yourself in KAbul for the best ? 


A. — Although I imparted salatary advice to Dést Muliammad Khan with reference to his 
attitude towards the British and the Sikh governments, telling him that they would support 
his own if he kept on good terms with them, he disregarded me, saying that his government 
depended on predestination, and that he must carry it on according to his fate, and there 
was no profit whatever in the amity of the said two powers. 


Q.— If, by the vicissitudes of time, and his own ill luck, Dist Muhammad Khin fails to 
heed your advice, his reign will soon come to end, and his country be trodden under foot by 
cavalry, as will be demonstrated by the said two governments as soon as the rainy season ceases. 
It is reported that the Qajarwala® has abandoned the siege of Hirat and has departed. 


A, — It is not likely that he has done so. 


Q. — Are there any troops of the Shah of Russia with the Qajarwala to aid him in the 
contest ? 


A. — It is quite certain that there are none, although the Russians agree with him and 
encourage him. 


Q. — What is the strength of the army of the Qajarwala ? 
A. — It amounts to about 60,000 cavalry and infantry. 
Q. — What troops has Dist Muhammad Khan ? 


A. — He has 12,000 cavalry and infantry, bat his army is in a bad condition, unfit 
for war, and would be unable to offer resistance, if hostilities break out. 


Q. — What sam is contained in the treasury of Dést Muhammad Khan ? 

A.— There is not one dém in the treasury, and the revenues are spent daily as they comein. 
Q. — What is the amount of his artillery ? 

A. — He possesses 35 pieces of cannon, and carries four ghuédras in his suite. 

Q. — What kind of man is Harlan 75 

A. — He is an ungrateful scoundrel, and will be brought to judgment by his own misdeeds. 
Q. — How is Péshawar governed, and what is the condition of the people ? 


A. — Péshiwar has been well governed by Avitabile, and the people are grateful for his 
administration. Allard and Court maintain the troops in prime order. They have so 
improved the fort of Fatehgarh that there is no other like it in the country, and there is no 
change in the loyalty and devotedness of Avitabile. 


Q. — It has been reported that Avitabile has committed great defalcations in the revenues 
of Péshawar P 


A. — The Sahibs know nothing about such reports. 
Q. — What kind of places are Khaibar and ‘Ali Masjid ? 


A. — Khaibar is like a gate with a padlock on it, but the people of Khaibar are greedy of 
money, and will do anything for ready cash, so that the real key to the padlock is money, on the 
payment of which the gate becomes passable, either way, with ease. 





In a subsequent conversation on the same subject, Burnes again spoke of the weakness of 
Dést Muhammad Khan, and of the wise resolution of the British authorities to set up Shah 





#9 (The Sh&h of Persia. — Ep. } 
% (For the doings of Dr. Harlan, see Cunningham’s Sikhs, p. 212 ff. — Ep.] 
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Shuja‘a as his rival, and to take him with them in the impending contest with their army from 
Shikarpir to Qandahir. 


Once certain English officers tried to persuade Raijit Singh not to trust the foreigners in 
his service, because they would be of no avail in time of need: but he strenuously took their 
part, saying that Allard, Ventura, Court, Avitabile and other high officials had loyally served 
him during many years, had organised his army, and had so justly carried on the civil adminis- 
tration of his country that the people were grateful for it; whereas in former times, when 
Péshawar had been governed by his own Sardars, there were perpetual contentions with the 
landholders ; moreover, under the Europeans’ administration not a trace of brigandage remained in 
the country formerly so insecure. He said that, for these reasons, he trusted his foreign officers, 
and bad no donbt they would jeopardise their lives for him if need be. The English gentlemen 
rejoined that all this was quite true, but that the Maharija ought, for all that, to pnt no trust 
in foreigners. 


In course of time it appeared that the English intended to begin the proposed war with 
Dést Muhammad Khan by the invasion of Afghanistan, and were concentrating troops to that 
effect, some arriving from Bombay, by way of Sind; but Ranjit Singh, although on cordial 
terms with the English and sympathising with them, kept himself neutral, 


Vol. III. Part V., a diary from 17th Bhddén, St. 1895, to 15th Har, St. 1896 
(1838 and 1839 4. D.) 


While Raiijit Singh was sojourning at Rambigh the news arrived that one of his ladies, 
Mai Chandan by name, had, on the 8rd of Bhadda, given birth to a son, afterwards Dalip Singh, 
and the Maharaja rejoiced greatly. 


Lord Auckland, the Governor.General, arrived at Firézpir, and several interviews took 
place with the usual ceremonies between him and Ranjit Singh. Long descriptions of the 
etiquette observed, and the persons present, are given, as well ag of the reviews of the Sikh and 
English troops. Afterwards the Governor-General paid a visit to Amritsar and to Lahér. 
The account of this visit is given in the detail usual with this writer. 


Ranjit Singh had, on two or three occasions, suffered from weakness and fainting fits, and 
on the 10th of Har, he became so seriously indigposed thathis hakims, who had before relieved 
him somehow, despaired of their ability to cure him by their strengthening and exhilarating 
drugs. He spent a restless night, sleeping alternately inside and outside his tent, and when 
the morning dawned, his physicians held a consultation, during which Bhai Gobind Ram said that 
the disease was alternately violent and gentle, but ‘Azjzu’d-din replied that it was beyond the 
power of the intellect to fathom it! The critical state of Ranjit Singh was brought to the notice 
of the Sardar Ajit Singh, who hastened to the presenge of the Mahgrajé without eating hig 
food, und orders were issued to send troops to guard the twelve gates of Lahér, and to prevent 
any armed men from entering it. The courtiers remained all the next night watching at the 
bedside of the patient, and after feeling his pulse on the marning of the 12th, the physiciang 
declared that it was much stronger, and that he would recover his health. Alms on an extensive 
scale and giftg to the temple of Amritsgr were disbursed by Rafjit Sidgh, whoalso performed his 
devotions, but knew ful] well that his end was near at hand. After a time the intervals of 
consciousness became gradually shorter, and the hakims found at last that pulsation had ceased, 
On this Bhat Gdbind Ram said tp the dying Maharaja in a lond voice that Raja Suchét 
Singh was present, aud requested him to cast a glance at him, but Rafijit Singh merely opened 
his eyes and closed them again for ever! When Raijit Singh was dead great lamentations 
ensued, and on the 16th of Hair the Kanwanji Khark Singh had his corpse bathed in Ganges 
water, dressed in perfumed saffron coloured garments, and adorned with bracelets, anklets and 
diamond ring. All fhe preparations having been duly made, the corpse was burned on 
@ funeral pyre constructed of sandal-wood saturated with pil, The concourse of people wag 
great, hyt no disturbances occurred. 
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Vol. IV., a diary from 17th Har, St, 1896, to Kartik, St. 1902 (1889 to 1845 4. D.)3) 


Khark Siigh announced his accession to the throne by sending letters to Raji Gulab 
Siagh, to Sardar ‘Atar Singh, to the governor of Kashmir, etc., and, among English officials, to 
the Lat Sahib (Governor-General), to Colonel Wade, to Clark Sahib and to Lawrence Sahib, 
informing them of his intention to follow the example of his father, and of his anxiety to 
remain on friendly terms with the British government. 


A somewhat confused account is given of a conspiracy, which seems originally to have 
had for its object the deposition of the wazir Chait Singh, but ended in his murder, the 
perpetrator of which is not named in this work. Khark Singh is represented as retiring and 
Kanwar Shér Singh as performing various supreme functions, such as corresponding with and 
receiving English officials, transacting business with the Sardars, etc. He even desired to meet 
the Governor-General when he crossed the Satluj, but his Lordship sent word that being in bad 
health, and unable to bear the roar of artillery, which the salvoes of the interview would entail, 
he desired to reserve the pleasure of meeting him till his arrival in Lahér. The Kanwar 
was, however, consoled in his disappointment by receiving visits from various English officers, 
Meanwhile, the Maharaji Khark Singh fell a prey to fever and died, the beginning, progress 
and treatment of his malady with medicines and incantations by holy men being narrated 
at great length. Kaiwar Shér Singh was then called to Lahér, and took his share in the 
lamentations and funeral ceremonies. He also condoled with Rani Chand Kaur, the relict of 
Khark Singh, paying her visits of ceremony, but trying, nevertheless, to get her out of the way 
by advising her to visit the Ganges and other places, but she demurred and remained in Lahér ; 
and so far from effacing herself, assumed the reigns of government as soon as Shér Singh 
departed to Batala, the council over which she presided being composed of four members :— 
Sardar ‘Atar Sidgh Sindhaiwalia, Jam‘adar Khushbal Singh, Sardar Lahna Singh Majithia, and 
the “ Raja Sabib.’’53 

After this event the RAjaji*= demanded leave to retire to Jammun, which the Rant reluct- 
antly granted. As he departed, he despatched letters to Shér Singh, informing him of what had 
taken place, and to the Generals and Colonels of the army, inviting them to pay allegiance to 
Shér Singh, as soon as he might arrive in Laihér. Shér Singh obtained possession of the town 
at once, but the garrison of the citadel offered resistance and surrendered only after a siege of 
three days. After this proclamations were issued to the population, advising the inhabitants 
to be in dread of no further hostilities, and to resume their usual occupations. 


Shér Singh now began to reign openly, and narratives are given of his interviews with his 
own Officials, as well as of those with English gentlemen, and of the celebrations of various 
festivals, H6li, Dasahra, etc. An account is given how certain Sikh officers meditated treachery 
by alleging that they had pnt their sovereign under obligations in placing him on the throne, 
and that instead of fulfilling the obligations he had kept the Rani, who was their real mistress, 
in durance vile. They, therefore, asserted that she ought to be liberated and the Maharaja 
removed. The matter was, however, settled by Shér Siigh’s party, who suborned four of 
the Rani’s maids to poison her in a draught of rosewater and musk. The poison soon took 
effect and she expired despite the efforts of the hakims to save her life.. The four girls were 
punished by having their hands cut off, and died in a short time. The Rani was the mother of 
the Kaiwar Nau Nihal Singh, and so the Maharaja, Shér Singh, paid him a visit of condolence, 
and assured to him the secure possession of his jdgirs and other property, The Sardar Ajit 
Singh Sindhanwalié returned to Labér, and Shér Sidgh went on to transact all kinds of business 
with his own subjects, and had many friendly interviews with British officials till the 19th of 
Sha‘ban 1259, when the Sardar Ajit Sindhaiwalia made his appearance witha number of 


31 There is a gap of four months in this volume, 83 Name not given. [ Dhy&n Singh.—Ep.] 
38 Dhy&n Singh, the wagir during the previous government, is always thus designated in the text. 
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retainers fully armed in the garden of Shah Balawal,®4 where the Maharaja was sitting in public 
assembly. The Maharaja complimented the Sardar on his fine equipments, and desired to 
examine his gun. But, in handing to him, the Sardar turned the muzzle of it suddenly towards 
him, and shot him dead. A general confusion ensued, and many who had attended the darbar 
took to their heels; but the Sardar, not satisfied with having murdered the Maharaja, went to 
the garden of Téj Siigh, where he found the Mahfraja’s little son Partab Siigh and killed him 
with a sword. | 


The Raja Sahib (Dhyan Singh) had taken refuge in the citadel, where also many of the 
scum of the people had collected, and the tradesmen of the city were so frightened that they 
conveyed their goods in all haste to their domiciles and closed their shops. The Khalsa 
troops soon arrived, entering by the Dehli gate, Ventura Sahib with his regiment also putting 
in gn appearance. The Sikh soldiers plundered the town, and took the citadel, climbing into 
it with scaling ladders, and plundering all the apartments of the palace, so that in a few days 
afterwards the bézdr was full of goods for sale. Great lamentation afterwards ensued among 
the inhabitants of Lahér when Hiraé Singh arrived with the corpse of his father, Dhyan Singh, 
who had been slain in the citadel, and placed it upon the funeral pyre. Ajit Singh, who had 
witnessed the prowess of his enemies in the citadel, was so dismayed that he betook himself to 
the northern wall, intending to let himself down by a rope, but it broke, and his fall attracted 
the attention of the sentry. Several men at once ran up, slew him, and, after dragging about 
his corpse, threw it into the moat.%5 


After tranquillity had been restored, heralds were sent round Lahér to proclaim a general 
amnesty, and to announce to the.people that Dalip Singh had been raised to the throne, with 
Hira Singh as his wazir. The same information was also despatched abroad. The whole Court 
now considered it proper that Dalip Singh’s formal installation should take place on a pro- 
pitious day and hour, according to the indication of the stars, and so astrologers were 
consulted, and they fixed on the 22nd of Magh as the proper day. On that day he was accord- 
ingly dressed in new garments, made to perform the required ceremonies, and seated on the 
throne. Bhaf Ram Singh with Bhai Gobind Ram marked his forehead with the qushgqas, after 
which the officials of high dignity, and after them the daftaris, munshis and vakils, and lastly 
the cavalry and infantry officers according to their various grades presented nazardnas. After 
the ceremony various shows took place. 


On the 10th of Chait, St. 1901, while Hira Singh was holding a darbér, the officers of the 
infantry sent him a message, that, if he desired to retain his position undisturbed, he must 
comply with the following demands :—He must set at liberty Jawaéhir Singh®* whom he had 
imprisoned. He must remove the surveillance he had established over the house of Misr 
Bikram. He must raise the siege of Gaurianwila, 


Hira Singh, who was astonished at these demands, held aconsultation with Pandit Jalléand 
his other councillors, and the conclusion arrived at was that, as the times had changed and 
perils were at hand, it would be necessary to comply with the requirements of the disloyal 
faction. It also transpired that the officers of infantry had offered their allegiance to Raja 
Suchét Singh, and had invited him to come to Lahér, and that the Maharani Chandan seconded 
their views, Raja Suchét Siigh soon arrived in the vicinity of Lahér, whilst Hira Singh, on his 
part, endeavoured to satisfy the infantry officers by complying with all their demands. Surprised 
at the quick arrival of his uncle, Suchét Singh, and aware of his aspirations, Hira Singh induced 
the Khalsa troops to surround his camp, and to slay the Raja with his whole escort. 


A long, but confused, account is given of the dissensions and contests which ensued 





% At Shéhdara near Laéhor. 

*® This event is narrated differently in the Zafarndma which see, ante, Vol. XVII., with the remark of the 
Editor thereon in footnote 81. 

% Brother of the Maharani Chandaa. 
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among the Sikh factions until Jawiahir Singh, the maternal uncle of Dalip Singh, succeeded in 
usurping the supreme power. The Pandit Jallaé, as the counsellor of Hira Singh, had, of 
course, incurred the displeasure of the Rani Chandan, Dalip Singh’s mother, and she intrigued 
with the troops to insist on his removal; but instead of yielding to this demand, Hira Singh 
fled with him from Lahér, but, being overtaken by the troops, they were both slain. After 
the death of Hir& Singh, Jawaéhir Sigh was proclaimed wazir with much ceremony, and 
received nazardxas. Prince Péshér&é Singh, another son of the Maharija Ranjit Singh, now 
aspired to sapreme power, and took possession of the fort of Atak, but Jawahir Singh had him 
slain there. In consequence of this event a deputation of Sikh officers waited upon the 
Maharani, categorically demanding her presence with Jawahir Singh near the troops. The 
people of the town were much frightened by this bold demand, but the Maharani obeyed the 
summons, and when Jawahir Singh had arrived with her in front of the Sikh lines he trembled 
for fear, and was confused. Great excitement was manifested by the troops at the mere sight of 
Jawahir Singh, which made the Mabarani address the officers, saying that her brother was guilty 
of the prince’s death, but that he ought to be pardoned, as he had thrown himself upon their 
mercy. She appealed to the'sacred writings and promised large bribes, but without avail. 
They ordered Dalip Siagh’s elephant-driver to make the animal kneel down, upon which Dalip 
Singh was removed from the howdah and Jawahir Singh forthwith shot dead with a carbine. 
To the maledictions which the Maharini then heaped upon the Khals& troops, they merely 
replied that now she had some idea of the distress felt by the mother of Péshéra Singh. The 
spot being unsuitable for cremation, she desired to convey the corpse of her brother to Lahdér, so 
that the sati of his wives could take place, but the troops demurred, saying that they might easily 
be brought from the citadel. At last, however, the Maharani took the corpse to the Bagh 
Badami, while she went to the citadel, where she caused the satis to be dressed and adorned 
with jewellery, She started back with the procession of the mourning women, but was not 
allowed to go farther than the Ghariali Gate, while the satis continued their walk and reached 
the funeral pyre. So she was obliged to mount to the octagonal tower of the Gate and witness 
the proceedings thence. The Khalsa troops insalted the satis, telling them that other widows 
were weeping because their husbands had been slaughtered like sheep, and violently tore off all 
the ornaments from their bodies, before they allowed them to immolate themselves, 


After this the Maharani assembled such of the troops as still sided with her, and declared 
that she would henceforth herself assume the reins of government, and carry on the adminis- 
tration with the aid of Diw&n Din&nath. Nevertheless, she seated RAaj& Lal Singh on the 
throne in a darbér she had assembled, and enjoined all present to obey him. 


This volame ends with the remark that the original account of the war of the Sikhs 
with the Sahibs of high dignity (#. e., the English) from the beginning of Kartik St. 1902 to the 
11th of Phagun St. 1902, had been lent by the author to Sir Herbert Edwardes Bahadur, 
and had never been returned. 


This unfortunate incident has prevented the preservation of a probably uniquely valuable 
account of those memorable events. 


Vol. V., a diary from 2nd Phégun St, 1902 to 7th Chait 1907 (1845 to 1849 A. D.) 


On Friday the 11th of Phagun, about evening, the Lat Sahibs arrived with the Maharaja 
Dalip Siigh Bahadur and sent him into the citadel of Lihér. Then Lawrence Sahib arrived 
with a European regiment, encamped at the Badshahi Masjid, and placed watchmen at three 
gates of the citadel. On the 14th Raja Lal Sitgh and Sardar Téj Singh arrived with their 
regiments and amicable intercourse between them took place. These events are recorded in ~ 
the minutest detail in the text. 


Lal Sigh was removed from the position of Diwan by the British Government and impri- 
soned, and an assurance was given to the Maharani that her government would be supported, She 
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was given a council of four high officials to assist her. These were Téj Singh, Shér Singh, the 
Diwan Dininath and Khalifa Niru’d-din. Arrangements were afterwards made, at the request 
of the Maharani and her council, for the retention of the English troops in Liahér, for 7 years 
9 months and 15 days, by which time the Maharaja Dalip Singh would attain his majority. 
Later on the Governor-General arrived in Lahér.and had several interviews with Dalip Singh 
and his mother the Mahiaraini. He admonished the councillors and high officials to maintain 
order and peace in the country, and then he took his departure. 


On the 3rd of Bhadén, St. 1901, four SAhibs paid a visit to BAja T6j Singh in his havéli, 
and informed him that at the third watch all the Sardirs were to present themselves in the 
citadel of Lihér, and that the Maharaja Dalip Singh was to go to the Shala Bagh for 
diversion and hunting. All the Sardirs accordingly assembled, and after some consultation 
with them the Rani was sent to Shékhupura with their approbation. From that place, 
afterwards she was conveyed to Firézpir with a strong escort, because she had again begun 
to plot against the government. 


In St. 1905 the Lat Sabib paid a short visit to Lahér. The names of English officers, 
John and George Lawrence, Nicholson, Edwardes, and others, who quelled sundry disturbances 
and maintained order in the country, are often mentioned, and their doings are narrated in 
great detail. In St, 1906 the Amritsar District was disarmed. At Atari Edwardes Sihib 
and John Lawrence Sahib made their appearance about midnight, and, taking M&i Lachm!, 
also called Sarkar Lachmi, from her bed, imprisoned her, and shortly afterwards the same fate 
overtook her sons at Adinanagar. Their names were Chhatr Sitgh, Shér Singh, Gulab Singh, 
Autir Singh, Téj Singh, Bishn Singh, and Nahar Singh Atarfwala. Maht&b Sidgh with his 
brother Sart Singh Majfthii and others were also taken into custody in various localities, but 
no statements are made as to the transgressions for which they had been thus dealt with. 


On the 15th of Magh, the Lat Sahib arrived in Lahér and the city was illuminated. 
On the 24th he paid a visit to the citadel, where he saw the Diwan Mdlréj, Shér Siigh and 
other prisoners, each of whom he questioned about his affairs, and about the wars of former 
times. He had an interview also with Dalip Singh. He made arrangements for the removal 
of the prisoners and for the departure of Dalip Singh, with the Diwan Ajudhia Parshaéd and 
Zaharu’d-dinand Mian Kiman, to Farrnkhabad. On the 4th of Péh, the Lat Sahib, Lawrence 
Sahib and Edwardes Sahib departed towards Multan, after the removal of the prisoners. 
On the 9th of the same month Daltp Singh departed with Diwin Ajudhia Parshad, 
Zaharu’d-din, and Kiman, the servant of Jawahir Singh, from the Téshakhana of Misr Béli Ram 
towards Firézpir. On the llth of Magh, six Sikh soldiers killed # European lady near the 
cantonments of Méwa Singh, and were executed. The Lit Sa&hib Jangt (Commander-in-chief) 
came to Lahér to pay a visit to the Maharaji Gulab Siigh, and left on Monday the 14th of 
Chait. On the 24th the wedding of Edwardes Sahib took place in the house of John 
Lawrence Sahib, after which he departed with his bride to Amritsar, Si. 1907. The death 
of Lala Séhan Lal Sart, author of this work took place in the month of Péh, Sé. 1910. 


Here the ‘Umdatu’t-tawdrikh terminates abruptly. Readers of the Indian Antiquary will 
find notices of four other vernacular books bearing on the same events in previous volumes, 
namely :— 

(1) The Last Years of Shih Shuja‘a, Vol. XV. 

(2) Reign of Ahmad Shah Durrani, Vol. XVI. 

(3) The Zafarnima of Radjit Sigh, Vols. XVI. and XVII. 
(4) The Gulabnima, Vol. XIX. 
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THE ‘REFUGE-FORMULA’ OF THE LAMAS. 
By L. A. WADDELL, M.B., M.B.A.S. 

The ‘Refuge-formula’ of the Lamas, which I here translate, well illustrates the very 
depraved form of Buddhism professed by them ; for here we find that the original Triple Refuge- 
formula (Skr. Trisarana; Pali Saranagamana) in the Triratana, i, e., the Buddha, the Word, and 
the Assembly — has been extended, so as to include within its pale the vast host of deities, 
demons and deified saints of Tibet, as well as many of the Indian Mahayana and Yogacharya 
saints. The version here translated is that used by the Karmapa and Nyingmapa sects of 
Lamas in Sikhim, butit is practically the same as that in general use in Tibet, except among the 
reformed Lamas — the Gelukpas —, who address a less extensive circle of saints and demons. 
Itis extracted from the manual of worship entitled the sKyabs-hgro,! commonly pronounced 
Kyam-dé, which literally means ‘the going for protection or refuge.’ The text is as 
follows :— 

“We — all beings — through the intercession of the Liima,? go for refuge to the Buddha! 

“We go for refuge to the Buddha’s Doctrine (Dharma) ! 

‘© We go for refuge to The Assembly of the Liimas (Sangha) !8 

‘“We go for refuge to the Host of the Gods, and their retinue of Tutelaries (Yidam) and 
Fairies (mKhah-hgro, Skr. Khéchara or ‘sky-goers’),— the defenders of the religion, who 
people the sky ! 

“We go for refuge to the victorious Limas, who have descended from heaven, the holders 
of wisdom and the Tantras. 

“We go for refuge to the Buddhas of the ten directions ! 

‘““We go for refuge to the all-good Father-Mother, the Dharmak&éya Samantabhadra, 
Yab-Yum Sprul-sku Kiin-tu bzang-po (the primordial Buddha-God of the Northern 
Buddhists)! 

“We go for refuge to the incarnate mild and angry loving one, the Sambhégakaya 
Santikhréda-prasaraka (Longs-skn zhi-khrorab-hbyam) ! 

‘We go for refuge to the Nirmfnakfya Mabavajradhfara incarnation of Sakya-Muni 
(Sprnl-sku-rdo-nje hchhang-chhen) ! 

‘“We go for refuge to the diamond-souled Guide, Vajrasattva (sTén-pa-rdo-rje-sems-pa) ! 

‘We go for refuge to the Jina, the victorious Sakya-Muni (rGyal-wa or Sha-kya 
thub-pa) ! 

“We go for refuge to the most pleasing Vajra incarnation (Sprul-sku-dgah-rab-rdo-rje) ! 

“We go for refuge to the fierce holder of the thunderbolt, Vajrapfini (Phyag-na-rdo- 
rje-gtum-po) ! 

“We go for refuge to the converted dazzling Goddess-Mother, Marichi-dévi (Yum-Agyur 
Lha-mo-hdéd zer-chan-ma)! 

‘‘We go for refuge to the learned teacher Acharya Mafjubri (sLob-dpén-hjam-dpal- 
dshes-bsnyen) ! 

“We go for refuge to the great Pandita Sri Sinha (Pan-chhen-Shri-Singha)! 

“We go for refuge to the Jina Lakshmi(?) ' Suda (rgyal-wa-gYang-na su-da)! 

‘We go for refuge to the great Pandita Bhimala Mitra. 

“ We go for refuge to the incarnate lotus-born Dharmakéya Padma Sambhava (sPrul-sku 


Padma hbyung-gnas) ! 


1 The Tibetan words are transliterated according to the system of Csoma De Koros. 

2 Itis a Lamaist axiom that no layman can address the Buddhas, except through the medium of a hn 

® The Gelukpa text begins :—bDag-sogs nam-mkah dang miiyams-pahi sems-chan thams-chad bla-ma la skyabs 
gu mecbhio. Sangs-rgyas-kyi skaybs su mcbhio. Chhos-kyi skyabe su mchhis. dGe-hdun-gyi skyabs su mchhio, 





—_-s 








74 THE INDIAN ANTIQUARY. ~ (Marca, 1&94. 





“We go for refuge to (his wife) the F airy of the ocean of foreknowledge (mKhah-kgro 
ye-shes mtsho-rgyal) ! 

“We go fcr refuge to the religious king, Dharmarfja Thi-Song-de-tean* (Chhos- 
rgyal-khri-srong-lde-ltsan) ! 

“We go for refuge to the noble Apocalypse-finder Myang-ban (Myang-ban-ting-Adsin 
bzang-po) ! 

‘“We go for refuge to the Teacher’s disciple, the victorious Sthavira Dang-ma (gnas- 
brtan-Idang-ma-lhun-rgyal) ! 

‘We go for refuge to the reverend sister, the powerful lioness Lady, Sinhésvar& 
(Iche-btsun-seng-ge-dbang-phy ug) ! 

“ We go for refuge to the incarnate Jina Zhang-ton (sPrul-sku rgyal-wa-zhang-rton) ! 

“We go for refuge to the Gart clever above thousands (mKhas-pa nyid-hbum) ! 

‘“We go for refuge to the religious lord, Dharmanatha Gtrad Jo-ber (Chhos-bdag 
go-ru jo-hber) ! 

“We go for refuge to the illusive lion Gyaba (Khrul-zhig-seng-ge-rgyab-ba) ! 

‘We go for refuge to the great devotee, the clearer of the misty moon (Grub-chhen- 
zla-wa-miin-sel) ! 

“ We go for refuge to the Sage Kuméard&ja (Rig-idsin ku-ma-ra-dsa) ! 

‘We go for refuge to the Prince of the scentless rays, Bhimala Bhabkara‘ (rGyal-sras-dri- 
med-héd-zer) ! 

‘“We go for refuge to the incarnate noble ‘Banner of Victory’ (sPrul-sku dpal-hbyor- 
rgyal-mtshan) ! 

‘‘We go for refuge to the omniscient and renowned Chandrakirtti (Kun-mkhyen-zla-wa- 
grags-pa) | 

‘‘We go for refuge to the three incarnate kind brothers (Drin-chhen sprul-sku mchhed- 
gsum) ! 

‘‘ We go for refuge to the Bodhisattva, the noble occean (Byang-sems dpal-hbyor rgya- 
mtsho) ! 

‘‘ We go for refuge to the incarnate sage, the holder of the religious vajra (Sprul-sku- 
rigs hdsin chhos-rdor) ! 

“We go for refuge to the entirely accomplished and renowned speaker (yongs-Adsin-ngag- 
dbang grags-pa) ! 

“We go for refuge to the great teacher, Mahagurt Dharmaraja (bLa-chhen-chhos-kyi- 
rgyal-po) ! 

‘“We go for refuge to the revelation-finder, Thig-po-ling (gTer-bton zhig-po gling-pa) ! 

“We go for refuge to the religious king of accomplished knowledge® (Chhés-rgyal-yon- 
ten-phun-tshogs) ! 

“ We go for refuge to the banner of obtained wisdom (mKhas-grub blo-grés rgyal- mtshan)! 

“We go for refuge to the peerless useful vajra (tshungs — med-gzham-phan-rdo-rje) ! 

‘We go for refuge to the radical (Skr. mila) Lama Abéka (mnyan-med-rtsa-wahi-bla-ma’) ! 

“We go for refuge to the Lama of the Muld Tantra of the three times (rtsa-brgyud-diis- 
gsum bla-ma) ! 


¢ The king of Tibet who patronized the fuunding of Lamaism. 

6 The Tibetan term hod-zer may also be Sanskritized as Pingdla, Rasmi Pada, or Gou. 

6 The first Bhotiya king of Sikkim, circ. 1650 A. D. 

7 This may be a reforence to the great Emperor ASdka, or his Confessor Upagupta, the Fourth Patriarch of 
the Early Buddhist Church in India; or it may be only the title of a lima. Several of the foregoing titles, which 
I have translated, may also be proper names. 
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“We go for refuge to the religion-loving king, the holder of the doctrines® (Chhés- 
rgyal byam-pa éstan-Adsin) ! 

“We go for refuge to the reverend abbott, the Sky Vajra (mKhas-dtsiin nam-mkhah- 
rdo-rje) ! 

“We go for refage to noble the jewelled-souled Pal-zang (Sems-dpah-rin-chhen dyal- 
bzang) ! 

“We go for refuge to the assembly of mild and angry tutelary deities (Yi-dam) ! 

“We go for refuge to the holy doctrine of the great end, Mahfnta (rdsogs-pa chhen-po) ! 

“We go for refuge to the male and female saints of the country ! 

‘‘We go for refuge to the Fairies, the (demoniacal) Defenders of Religion and the Guardians 
(mKhah-hgro chhés-skyong dsrungs-ma) ! 

“OQ! Lama! Biess us, as you have been blessed. Bless us with the blessings of the 
Tantras! :— ; 


‘“* We beg you to bless us with Om, which is the (secret of the) Body! We beg you to 
purify our sins and pollutions of the body. We beg you to increase our happiness without 
any sickness of the body. We beg you to give us the real undying gift of bodily life! 


“We beg you to bless us with Ah, which is the (secret of ) Speech! We beg you to 
purify the sins and pollution of our speech. We beg you to give us the power of speech. 
We beg you to confer on us the gift of perfect and victorious speech ! . 


‘‘We beg you to bless us with Hum (pronounced ‘hung’), which is the (secret of the) 
Heart (or thought or mind)! We beg you to purify the pollution and sins of our minds. We 
beg you to give us good understanding. We beg you to give us the real gift of a pure heart, 
We beg you to empower us with the four powers (of the heart) ! 


““We pray you to give us the gifts of the true Body, Speech, and Mind.® 


Om! Ah! Hum! 


‘*O! Give us such blessing as will clear away the sins and pollution of bad deeds ! 

“We beg you to soften the evils of bad causes ! 

“We beg you to bless us with the prosperity of our body (7. e. health) ! 

«Bless us with mental guidance ! 

“Bless us with Buddhahood soon ! 

“Bless us by cutting us off from (worldly) illusions ! 

“Bless us by putting us in the right path ! 

“Bless us »y causing us to understand all things (religious) ! 

“ Bless us to ve useful to each other with kindliness ! : 
‘*Bless us w.th the ability of doing good and delivering the animal beings (from misery) ! 
‘“‘ Bless us to know ourselves thoroughly ! 

“ Bless us to be mild from the depths of our heart ! 

‘*Bless us to be brave as yourself ! 

“ Bless us with the Téutras, as you yourself are blessed ! 

‘‘Now ! we, the innumerable animal beings, conceiving that (throngh the efficacy of the 


above dhardnis and prayers) we have become pure in thought, like the Buddha himself, and that 
we are working for the welfare of the othcr animal beings, — and therefore having now acquired 





8 The sixth Bhotiya king of Sikkim, circ. 1770-90 A. D. 
9 These refer to the mystic y*ga, or union of ‘the three secrets.’ 
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the qualities of the host of the Gods, and the roots of the Tantras, the Zhi-wa, rGyas-pa, 
abAng and Phrim-las, — pray that all the other animal beings be possessed of happiness, 
and be freed from misery! Let us — all animals — be freed from lust, anger, and attachment 
to worldly affairs, and let us perfectly understand the true nature of the Religion! 


“Now! O! Father-Mother (Yab-yum) the Dharmakfya Samantabhadra (Chhés-sku 
kiin-bzang)! O incarnate mild and angry loving one, Sambhégakéysa Santikhréda-prasaraka 
(Longs-sku-zhi-khro-rab-hbyams) ! O incarnate sages of the skull-rosary, Nirmana Kaya 
Kapala (sprol-sku-rigs-Adsin-théd-hphreng-dstsal)! And Mulatantra Lama (Tsa-rgyiid- 
oha-ma)! I now beg you all to depart ! 


“OQ! Ghosts of heroes (dPa-ho)! Witches (Dakk)! Demoniacal defenders of the Faith 
(Chhés-skyongs)! Holy Guardians of the Commandments (Dam-chan-bkah-i-bsrungma) ! 
And all you that we invited to this place! I beg you all now to depart! ! 


“Q! Most powerful king of the angry deities (Khro-wo-hi rgyal-po stob-po-chhe)! O! 
Powerful fsvara and host of the country’s guardian Gods (mthu-stobs dbang-phyug yul- 
hkhor-srung)! And all you others that we invited to this place, with all your retinues, I beg 
you all now to depart!!! 


May Glory Come! Tashs-Shok ! 
Virtue! Ge-o/ 


Sarbamangalam !”’ 


CORRUPTIONS OF PORTUGUESE NAMES IN SALSETTE AND BASSEIN. 
BY GEO: FR. D'PENHA, 


In an article! entitled ‘‘Corruptions of Portuguese Names in Salsette and Bassein,” Mr. 
C. E. G. Crawford gives a very interesting list of names, compiled from the Criminal Returns 
of Magistrates exercising jurisdiction in the Salsette and Bassein Talukas of the Thana District. 
The fact that the names are taken from Criminal Returns is sufficient evidence that the list is 
not exhaustive. The following names, which have come within my hearing, in Salsette, will 
not, therefore, I trust, be deemed uninteresting. 

I give them, irrespective of their appearance or not in Mr. Crawford’s list. As in 
Mr. Crawford’s list the Portuguese name comes first, in Italics, and the corruptions gfter x. 
The list also includes local names. 


Aleizo — Alés, Aléé, Aldsia, Alasn. | Bertoldo — Bartél, Batt. 

Andre — Andrél, Andria, Andra. . Boaventura —Intir, Intiria, Vintir, Vintiria. 
Amaro — Amir. Borges — Bérji. 

Anjelo — Anjél, Anjia, Anja. Botelho — Baétél. 

Anjelina — Anjélin, Anjati. Caetano — Kaitan, Kaité. 

Anna — Anni, Annia, Anni, Annili. Cardoz — Kardés. 

Antlonia — Antlii, Antlén, Anténié, Antik. Carlos — Karla. 

Antonio — Antii, Anténi, Antonia, Anta. Carolina — Kardlin, Kala. 
Appolinario — Aplén, tpi. Catharina — Katrin, Kati, Katili.. 
Athoguias — Togi. Cecilia — Sisil, Sijil. 

Augustinha — Agistiah, Gistia, Gistin. Celestino — Séléstin. 

Avellino — Auld, Avélia, Avélin. Clara — Kalar, Kalarin, Klarin. 
Baptista — Bautis. Clement — Kalmént. 

Barbosa — Barboz. Colago — Kolas. 

Bernardo —- Barnan, Bérnid. | Constancio — Késtans. 


a aes aati oe ee ee ee SS Ca A th 
1 See ante, Vol, XIX. p, 442. 
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Cornelius — Kérnél, 

Correia — Kiré, Kiarél. 

Coutinho — Kontith, Kétin. 

Custodio — Kistéz. 

D’ Abreo — Abr&u, Dabréu. 

D' Albuquerque — Albikér, Albikérk. 

D' Almeida — Alméd, Dalméd. 

D Andrades — Andrad. 

D’ Athaide — Tavid. 

DaCunka — Kiinh. 

Daniel — Danél, Danili, Dina. 

DaSiiva — Sil. 

DeBrito — Brit. 

' DeCarvalko — Karwal. 

DeConceicao — Kénsaob, Kénsésaon. 

De Mello — Damél. 

DeMenezes — Minéz 

DeMonte — Mont. 

DePerha — Pén, Pénh, Pénha. 

DeSa — Dasa. 

DeSouza — Sdz. 

Dias — Dis. 

Dioginho — Déginh. 

Diogo — Dégia, Dégi, Dégfit, Dégitia. 

Dominga — Dima. 

Domingos — Dima, Dimbria, Dimbrd, Damia, 
Daming, Dimingia, Damflia, Damit. 

DosRemedios — Raméd. 

Dyontsius — Déunis. 

Elias — Eilia, Elliz, Bisat. 

Eulalia — Euld. 

Eusebius — Ebjéb. 

Falcéo — Falkaon. 

Felectano — Félia, Féliz, Félgia, Félgian, Féla. 

Fernandes — Farnan. 

Filipe — Filip, Filipia, 

Fonsecca — Fanchék, Fénsék. 

Francisco — Farianéia, Fransis, Faréi, Farsi. 

Gabriel — Gabrél, Gabrélin, Gabria, Gabra, 
Gabit, Gabitia. 

Gaspar — Gaspar, Gaspfiri. 

Gomes — Gom. 

Gonsalves — Ghonsil. 

Henriques — Erik, Hénrik. 

Hilario — Mar. ; 

Ignacio — tnas, tnasiad, Inasioh, fndga. 

Izabella — Zabél, Zabla, Zabi. 

Jacintho — Jasi, Zagin, Zasit. 

Jeronimo — Jérémin, Jérénin, Ziaran. 

Joana — Janu, Zana, Zant. 


Jodo — Jimbit, Jamtd, Janin, Jao. 

Joaquim — Joki. 

Jose — Jhijit, Jhijitia, Zijé, Zajia, Zajin, 
Zizé, 

Lopes — Lbb. 

Lourengo — Léréis, Léorsia. 

Luts — Lija, Lijit, Lisha, Lisi, List. 

Luisa — Luaja, Liz. 

Magdalena — Madlian, Madli, Madi. 

Manoel — Mani, Mania, Mand, Manali, Mandl, 
Manit, Manvél. 

Maria — Mari, Mari, Mari, Marfli. 

Mariano — Mariin. 

Martha — Marta. 

Martinko — Martin. 

Matheus or Mathias — Matés, Matia, Matis, 
Matuli. 

Matilda — Matil, Matili, 

Mendez — Méndis, 

Minguel — Manga, Mingél, Minglia, Minglinh, 
Mingli, Mingft, Mingitia. 

Monica — Maki, Mankia, Mankin, Mankat. 

Murzello — Mirjél, Marzél. 

Nathalia — Natal, Nati, Natal, Natdlinh. 

Netto — Nét. , 

Nicolau — Niklao, Nikli, Nikdl, Nikit, Nikdtia. 

Nunes — Nan. 

Pascoal — Pakaélia, Pakia, Pakél, Pakéti, 
Pakoétia, Paka, Pakdt, Paskia, Paskél, 
Paskéha, Pask6lin, Paskd. 

Paulo — Paul, Paulia, Paula. 

Pedrinho — Pédrith. 

Pedro — Pédria, Pédri, Pita. 

Pereira — Pirél, Pirér. 

Quiteria — Kitér. 

Rebello — Rabél. 

Ritha — Ritiah, Rita, Ritali. — 

Rodrigues — Ridrig, Ridrik. 

Romania — Raman, Rima. 

Rosa — Roja, Réjin, Rdjali, Rdjdt, R6zA. 

Rosario — Raziir. 

Salvador — Sal, Salat, Saluti. 

Santiago — Santia. 

Sebastido — Bastiio, Basta, Bastili. 

Simdo — ‘Siméon. 

Sylvester — Bilid, Sild, ‘Silft. 

Thereza —~ Téréz, Térézinh, Térd. 

Thomas — Témas, Témén, Tomian, Tomin. 

Vicente — Is@nt, Visént, Viséntinh. 


Xavier — Savér. 
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FOLKTALES OF HINDUSTAN. 


BY WILLIAM CROOKE, C. S. 
No. 9. — How the Bhuiyd Boy became a Raja. 


Once upon a time there was a Bhuiy& boy, who was left an orphan when he was very 
young. The villagers used to give him food, and, at last, when he grew up, he was sent to graze 
the cattle in the jungle. Atnight he used to sleep ona platform,*® which he put up under a 
banyan tree. 


The Lord Paramésar pitied his case, and sent a fhiry® from his heavenly court to bring 
the boy the finest food. But he was afraid to look at ber, and, whenever she came, he used to 
shut his eyes in terror. | 

After a few days he told an old man of his tribe about the fairy’s visits. The old man ° 
said :—“ This food is sent by Paramésar. If you don’t eat it, he will be displeased. But if 


you wish to stop the visits of the fairy, when she next comes, cut off a piece of the cloth which 
covers her breast.” 


So, when the fairy came next night and asked the Bhuiya to eat, he pulled out the curved 
knife, with which he used to peel bamboos,* and cut off a piece of her sheet. Then she 
ceased to visit him. 

One day the village people said to their barber :—“ It is time that boy's head was shaved.” 
So the barber went to where the boy was staying in the jungle. Now the barber is the . ruftiest 
of men. As they say—‘‘a barber among men, a crow among birds.” When the baicer was 
shaving the lad’s head, he saw the fragment of the fairy’s robe, and thought to himself: “such 
cloth is not found even in Rajis’ palaces.” 


“Where did you get this ?” he asked. 
‘‘My maternal uncle gave it to me,®”’ he answered, 


The barber went to the Raja, and told him what a lovely piece of cloth the cowboy had. 
The Raja sent for him, and said :— 


“You must get me a bale’ of this cloth.’”? “I will get it if you give me three hundred 
rupees,” said the boy: and the Raja gave him the money. Out of this the boy bought a horse for 
two hundred rupees, and spent the rest on clothes. Then he rode off in search of the cloth. 


By and by he came near a city, and halted at a tank to bathe and water his horse. Some 
sepoys of the Raja of that city saw him, and said :— 


‘This must be some great Raja. Our Raji hasa daughter for whom he cannot find a 
fitting match. If he were to marry her to this Raja, his burden of care would be removed.” 


So they told their Raja, and he sent for the Bhuiya. 

‘*Who are you? ”’ he asked. 

“Tam a Raja’s son.” 

‘Tf another Raja offered you his daughter to wife, would you accept her ?’” 
‘¢ How can I marry without asking my brothers and parents ?” 





1 A folktale told by Khirpatti, Bhuiya of Harwariy& Barfp, Pando Chatén, Mirzapur District: recorded by Pandit 
Bamgharitb Chaubé. 
2 Machén. 8 Part. 4 Bankéd, a knife shaped something like a sickle. 
& Admin mén naud: 
Panchhin mén kaw. 
The cunning of the barber is proverbial: see Tawney, Katha Sarit Sagara, I. 288. 
6 The close convection between maternal uncle and nephew is possibly a relic of the matriarchate. 7 Than. 
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“Ifyou refuse to marry her, I will kill you.’’ 
‘*In that case I must consent,” 
So they were married, and all the ceremonies were finished in a single day. 


‘‘T have some urgent business,” said the Bhuiya, “ but I willcome back by and by and take 
my wife home.” 


So the Bhuiya rode off, and by and by reached the palace of Balwanti Rant® which was in 
the depths of the Jharkhanq?® forest. This had seven gates, one within the other. The first 
was guarded by a demon,!® whose upper lips stretched to heaven and the lower.to Pitala. The 
Bhuiya saw him and thought to himself :— 


“This monster's mouth will engulph me and my horse. I had better make friends with 
bim.”’ 

So he went up to him, and said :— 

‘‘T salute you, O maternal uncle! ” 

The demon said :— 


‘‘T have had no food for twelve years, and when prey comes, it is hard that it should turn 
out to be my sister’s son. However, sit down, and tell me what you want.” 


The Bhuiya answered :— 
‘TI am come to enquire about the health of Balwanti Rani.” 


“Do not ask about her,” replied the demon. “She sleeps for twelve years and remains 
awake for twelve years. Just now she is asleep, and all her warders are dying of hunger. 
When she wakes, she will give us all food,” 


‘‘ How can I manage to see her, Uncle P”’ asked the Bhuiya. 


“This is very difficult,” he answered. ‘‘She has seven guards. The first isI myself, whom 
you see, Next is a tiger guard: then a leopard guard, then a bear guard. Next come guards 
of demons and witches. You cannot see the Rani unless you escape from all of these.” 


‘‘ Happen what may, I must see her, and you must tell me how to evade the guards.” 


Said the demon :— 


‘Take a he-goat for the tiger and the leopard: some bér fruit for the bear:" some 
parched rice for the demon and witches. They are very hungry, and if you feed them they 
may let youin. But beware on your return, as they will all attack you.” 


The Bhuiyaé took these things with him, and as he passed in none of the guards noticed 
him. Then he came into a chamber where Balwanti Rani lay asleep on a couch of gold. 
Under her bed was a betel box.!2 The Bhuiya took a packet of betel, chewed it, and with the 
red spittlehe made a mark on the cloth which covered her breast. Then he went back. 
All the guards rushed at him, but he threw rice before the demons and witches, a he-goat before 
the tigers and leopards, a handful of 4ér fruit before the bears, and so-he escaped to where his 
uncle the demon was on watch, Then he mounted his horse, and, saluting the demon, rode 
away. Inthe morning Balwanti Rani woke, and washed her hands and face. But when she 
saw the mark on the robe she was wrath. First she went to the demon watch, and beat him 
soundly, and all the guards she beat with her magic wand, Then she set out in search of the 
man who had dared to mark her robe. She mounted on her flying couch, and after many 





8 The powerful queen. 

® The jungle of brambles. Sanskrit Jhétakhanda. Locally it is eaid to be at Vaidyanth in the Shihabid 
District. 

10 Deo. 11 This is the fruit of the Zisyphus jujuba, of which begrs are very fond. 

12 Pandén. 18 Uran khatiind. 
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days reached the tank where the Bhuiyé had met the sepoys of the Raja. There he was 
bathing and watering his horse. Balwanti Rani said to the Bhuiya :— 

“Why did you run away after marking my robe? Now I must live with you all your life.” 
So the Bhuiy& married the Rani then and there. That night, while all the world slept, 
Balwanti Ranf built a palace much grander than that of the Raji. Next morning the Bhuiya 
saw the palace and told her to stay there while he went to visit his father-in-law, the Raji. He 
received him kindly, and that night he stayed with bis wife, the Raja’s daughter. 


When they were alone together the girl said to him :— 


‘‘If my father asks to you to accept a present take nothing bat the basket in which cow- 
dung is collected for the palace. It has magic powers, and all my father’s prosperity 
depends on it.’ 


Next day the Raja offered many valuable presents to his son-in-law, but he said: “I will 
have nothing but the cowdung basket,” The Raja was much grieved. ° 


‘*Take anything but this worthless basket,” he said ; ‘‘ otherwise my subjects will make a 
jest of me.” 

But the Bhuiya would have nothing except the basket, and at last the Raja had to give it 
to him, and he took it and his wife to the palace which Balwanti Rani had built, Then they all 


came back to the Bhuiya’s native village, and that night his two wives built a palace even more 
splendid than the last. 


Three days after the old barber arrived. When he shaved the Bhuiya’s head, he recognized 
him, and then he went and pared the nails of the two Ranis. After this he went back to his 
Raja, and said : “The Bhuiyaé, to whom you gave the money to buy the cloth, has come back 
rolling in wealth, and he has two beautiful women, who are fit only for Your Majesty.” 


The Raja asked his advice how to get hold of them. 


“Send for him,” said the barber, “and demand your cloth. He cannot produce it, and he 
will have to give the women instead.”’ 


The Raja sent for him and asked :— 

“Where is the cloth you promised to bring ?” 
The Bhuiyaé answered :— 

“ Wait till to-morrow.” 


When he went home, Balwant? Rant saw him in distress and asked the reason. He told 
her how he was in the Raja’s power. 


“Don't fret,’”’ said she, “I am the fairy whose breast cloth youcut. I will bri 
bales of the cloth to-morrow.” een 
Next day the Bhuiya gave the cloth to the Raja. 


The barber then gave him counsel. 


“Tell the Bhuiya to bring you four baskets of ripe mangoes. They are out of season, and 
he will fail to do so, and will be obliged to give up the women.” 


Again the Bhuiya was perplexed and again Balwant! Rani relieved him of his difficulty, 
for by her magical power she planted a garden that night, and in the morning the trees were 
Jaden with ripe mangoes. These the Bhuiy& gave to the Raja, 


“All our plans have failed,” said the barber. ‘Now you must call him and tell him to 
bring you news of your parents in the world of the dead.” 


The Raja gave the order and the Bhuiya was much distressed. Balwant? Rint saw him in 
grief, and when she heard the story said :— 
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“Go to the Raja and say that, in order that you may be able to go to the land of the dead 
you must have a house filled with fuel. In this you must be burnt and your spirit can go to 
Yamaraj.”’!4 

This was done, and meanwhile Balwanti Rani had made an underground passage from this 
place to her own house, and when the fuel was lit the Bhuiyi escaped to his home, where he 
lived six months, starving himself, and living in the dark, and letting his hair and beard grow. 
When six months passed, he came out and said to the Raja, ‘‘ Yamaraj is a bad place. Look at 
my condition after being there six months, and only think what your parents must be, who have 
been there twelve years !” 

So the Raja determined to go and visit his parents himself, and he had a house filled with 
fuel and lighted. But he was burnt to death, and the Bhuiyé took possession of all the 
Raja had, and ruled his kingdom for many years with justice and wisdom. 


Notes, 

The Bhuiyas are a Dravidian tribe residing along the Vindhya-Kaimdr ranges and in 
Chutia Nagpur. There is a good aceount of them in Dalton’s Descriptive Ethnology of Bengal, 
p. 139 ff. This story was told by one of the most primitive members of the tribe, who, when 
I met him, was engaged in making catecha in the heart of the jangle. The story is curious, but 
obviously bears traces of Hindu influence. Thus, the part or fairy comes from Paraméévara, 
here equivalent to Indra, at whose heavenly court (Indrdsan) the fairies assemble. The 
robbery of a portion of her robe is one of ‘“‘ Robbery from fairy land” cycle, and the cloth is 
thus equivalent to the Oldenburg Cup or the Luck of Edenhall (Hartland, Science of Fairy 
Tales, 149, sqq.) 

The prejudice against taking fairy food, or food brought from the other world, is common 
in folklore. We have it in the pommegranate of Proserpine, and in numerous other instances. 
(Hartland, loc cit, 43, sqq). 

The Bhuiyi’s search for the fairy robe is onjthe same lines as the Argonautic Expedition, 
which the comparative mythologists take to mean the search for the lost sunlight, that has 
been absorbed by the darkness. (Cox, Introduction to Mythology and Folklore, 260, sqq). 

The palace of Balwanti Rani is guarded like the garden of the Hesperides: or as the water 
of life is watched by lions in the Arabian Nights Story of Prince Ahmad and the Fairy Paribanu. 


The «ant has her flying couch, which appears constantly in the Katha Sarit Sagara (I. 259, 
278, 386, etc.), and is also found in the flying horse of the Arabian Nighis (Lady Burton’s 
Edition, II. 496, etc.) ; and her magic wand is like Aaron’s rod, and is found in various forms all 
through Indian folklore (Temple, Wideawake Stories, 418). The magic rubbish-basket is a new 
form of the inexhaustible pot (Temple, loc cit, 423: Tawney, Katha Sarit Sagara, II. 2), which 
in European folklore becomes a purse, hat, &c. (Jacob’s Folklore Congress Reports, 1891, p. 93). 

The story then diverges into the Cycle of ‘“‘ Hero Tasks” (Tawney, loc cit, 1. 195, 3861; 
II. 632). 

No. 10. — The Story of Prince Danda and the Princess.) 

There was once a king, who had an only son, and on the day that the prince was 
born the king’s mare also had a foal. So the king shut up the mare and foal in a room, 
and supplied them with food and water through a pipe from outside, and once a day a groom 
used to come in and tend them both. 

The king called his son Dand& and arranged his hetrothal (mangni), but unfortunately he 
did so while the prince was still a child. When the prince grew ap, he became acquainted with 
the son of the wazir, but they were not great friends. The prince was very fond of amusing 
himself with the pellet bow (gulél), and became an excellent shot. In his garden was a well, and 





14 The kingdom of Yama, king of death. 
1 A folktale told by Mahtébé, an old Muhammadan woman of Mirzi:pfir: recorded by E. David, a Native 


Christian 
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there he used to go and hide behind the trees, and when the women came to draw water he used 
to break their water jars with his pellet bow, and laugh when their clothes where drenched. 
The women complained to his mother, and she ordered that they should be supplied 
with iron jars from the royal treasury. These he tried to break but failed. The wazir’s son 
came to him and said : “* Why are you so low-sprited?” Hesaid: “lusedto amuse myself with 
breaking the women’s waiter jars, and now, since they have got iron vessels, my pleasure is gone.” 
The waztr’s son said: “Don’t be downhearted. I will make you pellets of flint (chagmdq), and 
with these you can break the iron jars.” So he made flint pellets for the prince. 


One day a very pretty girl came to draw water. The prince broke her water jar, and 
her clothes were soaked. She called out, ‘‘ Rogue! Look at your nose.” He put his hand to 
his face and said: “‘ Why, my nose is all right.’’ “ Well, if it is,” said she, “the king of Russia 
is coming to betroth his son to your promised bride.’”? When he heard this, the prince went 
at once to his mother and asked her: ‘‘ Have 1 been betrothed”? She said: ‘‘ Who told you, and 
why are you asking ?”’ “I won’t tell you, ’’ said he; “only tell me if I am betrothed or not.” She 
said: ‘‘ Yes.” ‘Are there any signs of betrothal?’’ he enquired. She produced a ring and a 
handkerchief and gave them tohim. ‘Where am I betrothed?”’ heasked. ‘To the daughter 
of the king of Persia (Fars),” she said. ‘‘Is there anything else you have to tell me?” he 
asked, Then she told him of the mare and of the foal which was born when he was born. 
Danda went to the stable, brought out the young horse, mounted it, and started for the land of 
Persia. He had to pass through a jungle, and on the road a faqg?r named Angand, saw him and 
motioned to him to stop. He pulled in his horse with difficulty, and Angan@ said: ‘‘ Where are 
you going, my son?’”’ Danda replied: ‘The king of Russia has bespoken my betrothed bride 
for his son. May God (Rabd) bring about our marriage!” The fagir answered: ‘I am ready 
to help you. I will escort you to the king of Persia.” 


So they both started—the prince on horseback, and the fagir on foot; but no matter how 
hard the prince pressed his horse, Angani was always in front of him: and on the day his bride 
was to be betrothed to the son of the king of Russia they reached the palace of the king of 
Persia and halted in a grove close by. 


The wife of the gardener, seeing them, asked who they were. “ I am the betrothed of the 
princess of this land,” said Dandad. The gardener’s wife went to her and said : ‘He to whom 
you were first betrothed has come.” Hearing this the princess desired to see Dandi: and 
going secretly with the gardener’s wife looked at him, and began to weep because the king of 
Russia wanted her for his son. She went to her mother and said: ‘‘I have seen the prince to 
whom I was originally betrothed, and I desiretomarry him.”’ Her mother was much distressed, 
and sending for the king told him the whole story. He was greatly grieved and said: “If 
I refuse the match, the king of Russia will kil] me and carry off my daughter by force.”’ 


The king of Russia heard what was going on. So he sent and had a picture of the prince 
painted, and hanging it up in the place where the marriage was fixed to take place, issued an 
order: “If this youth come to the marriage house, cut his throat and fling his corpse away.” 
When the time of the marriage came, Dandi said to Angant: ‘‘I wish to see the wedding.” 
Angant warned him, but Danda persisted. At last Angani said: ‘‘ Well, you may be present. 
Bat stand aside and look on, and do not go into the midst of the company.” Dandi came, but 
there was a great crowd, and where he stood he could see nothing. Sohe forced his way in the 
middle of the guests. When the servants compared him with the picture, they dragged him 
out and pitched him into a well. 


When much time passed and Danda did not return, Anganii was sure that he had forced 
his way in and had been killed. Just then the gardener’s wife came and told Angani that the 
servants of the king of Russia had killed Danda. Angani said: “Come and shew me the well 
into which they have thrown him.” She shewed him the place. Angant took up 4 stone, and, 
breathing spells over it, threw it into the well, on which Danda revived, and came out 
of the well, for he was not quite dead, and some life remained in him. ; 
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Angani then sent the gardener’s wife to the princess to say : ‘‘ Your first husband has sent 
for you.” She went to her mother and said: ‘‘I want to go into the garden this evening with 
some of my companions.”’ When she came there Angani instructed Danda: ‘‘ When you meet 
the princess tell her to play hide and seek (chipné kd khél) with her companions”’ When 
she hid from them she came to Danda, who took her to Angani. Angant had borrowed a magic 
elephant from one of the Jinn and directed Danda to mount it with the princess, and then to 
touch its right ear, when it would take them to the mountain where they were to remain for 
three days. ‘But, take care,” said he “not to dismount till the third day.” But Danda said: 
‘The companions of the princess, who are locked up inthe garden will die of hunger. I will 
release them before I take away the princess.” So he took the key from her and let out the 
girls. When they saw him they caught him and said: “Shew us the princess. If you refuse 
we will take you to the king.” 

When Anganii saw that Danda was caught he went there, and, untying a necklace made of 
cloves of gold from his neck, he flung the beads before them, and as the girls ran to seek them 
Danda escaped, mounted the elephant, touched its right ear and carried the princess off to the 
mountain. 


When the girls saw that the princess was being carried off they raised a cry, and the king of 
Russia heard them. So he sent his army to arrest Danda and the princess. But Angani took 
up some potsherds and threw them into the air. When one of these fell on a man, his head was 
broken : and demons (deo) rising out of the ground began to devour the corpses of the Russian 
troops. They began calling out: ‘“ We are dead men;” and again they said: ‘‘ Angand Miy4n is 
dead.” When Danda heard that Angand was dead, he said to the princess: ‘‘ I must goand see if 
this is true or not.” So he touched the left ear of the elephant, which immediately descended 
to the ground. When he dismounted the troops of the king of Russia fell on Danda and killed 
him. When Angani saw he was dead, he put his corpse on the elephant and carried him off to 
the mountain, and said to the princess: ‘I warned him not to dismount for three days. Why 
did you let him go?’ Then he prayed to Khuda: ‘ Revive this youth for half an hour, so 
that I may give him something to eat.’ Khuda heard his prayers, and brought Dandi to life 
for half an hour. Angant fed Danda and the princess with his own hand. Meanwhile two 
fagirs came up and asked for alms. The princess said to Danda: “ You have gone through 
much trouble for my sake: and now you must die. I will die too, and we will be buried in one 
grave. If you allow me, I will give all the jewels I am wearing to these fagirs.” Danda said : 
“ Give them, if you please.” So she gave them fo the fagirs, and they seeing the purity of her 
heart prayed: ‘OQ Khuda! measure their life to the space ofa hundred years!” Khuda heard 
their prayers and measured their lives to one hundred years each. So Dandi, the princess and 
Angani came to the palace of Dandi, and there was great delight at Danda’s return, and the 
pair lived in great love and happiness for a hundred years, and their eldest son, who was wise 
and beantiful, ascended the throne of his father. 

Notes. 

We have the flying elephant in many of these stories. Thus Svétarasmi is turned into an 
elephant and can fly through the air (Tawney, Katha Sarit Sdgara, I. 328), and later on in the 
same book (II. 540) we read of two air-going elephants, Kanchanagiri and Kanchanasékhara. 
It is the flying horse of the Arabian Nights, which Sir R. Burton (Lady Burton, Arabian Nights, 
II. 138) thinks may have originated with the Hindu tale of a wooden Garuda built by a youth 
for the purpose of a vehicle. This is Chaucer’s — 

“ Wondrous steed of brass 
On which the Tartar king did ride.” 

For various other miraculous vehicles in Indian folklore see Temple, Wideawake Stories, 

425 sq. For scrambling for gifts among servants see an instance in Arabian Nights, V. 357.3 


2 [It is to be noted that this tale opens precisely as do the Adventures of t4ji Rasdlu; see my Legends of the 
Panjab, Vol. I. p. 1 ££. — Ep.] 
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NOTES AND QUERIES. 


COUNTING-OUT RHYMES IN BURMA. 
I. 


8t-bbng 
Déng éng, 
D6-96 hmén! 
Wus-sén ! 
Ke-béng ; pyé! 
Made-of lines 
Three houses, 
Intended for-us! 
Off-you-go. 
Save-yourself; run! 
IT. 


Dan nf! 
Dan nyet ! 
Dan-nyet ke! 
Hmwe, yt ! 


Palm sugar lumps! 
Bend-over, take! 
Now follow! 


These are used in a game played by boys all 
over Burma with some variations. 


In Mandalay squares (or “ houses’’) are marked 
off by lines, made in the dust or on the ground, in 
three separate places at some distance apart. 
The boys are then arranged in a row at some 
distance from the nearest equare and counted out 
by the first rhyme until two are left, when the 
last boy is counted out by the second rhyme. 
They all then make for the ‘ houses,” the last boy 
trying to catch one of the others before he gets 
into a “ house.” 


In Rangoon the boys stand in a circle and are 
counted out indifferently by either rhyme, and 


Laik pé-do (dng)! the last boy has merely to try and catch one of 

Palm juice! | the others. 

Palm sugar! R. C. TEMPLE. 
BOOK-NOTICES. . 


Pror. ZACHARIA’S ANEKARTHASAMGRAHBA.! 

Prof. Zacharie has been a well-known autho- 
rity on Indian Lexicography, since the publhca- 
tion of his Bettrage eur indischen Lezicographie 
in 1883, and I am glad to welcome the important 
work, whose title heads this article, from his 
competent pen. 

Prof. Biihler’s life of Hémachandra has been 
before the public for some years, and it is hence 


unnecessary for me to do more than to remind 


my readers that the Anékdrthasamgraha, or 
Dictionary of Homonyms, is one of his most 
important works. It is the chief of its class, 
occupying much the same position in reference to 
it, that the Amarakésha occupies among the 
thdrthakéeshas, or Dictionaries of Synonyms. Put 
more popularly, an anékdrthakésha is a dictio- 
nary of words of more than one meaning, while 
an ékdrthakésha is a dictionary, in which different 
words of the same meaning, synonyms, are 
grouped together. The work of Hémachandra 
has been published more than once, but Prof. 
Zachariw’s is the first really scientific edition, with 
a properly edited commentary. It is remarkably 
free from misprints. The commentary is the more 
valuable because its author, Mahéndrasntri was 
a pupil of Hémachandra, and composed it soon 
after his teacher’s death in the last quarter of 
the 12th century. 


Dr. Zachariw has not been able to print Mahén. 
dra’s commentary in its entirety, except for the 


1 Sources of Sankrit Lexicography. Edited by order of 
the Imperial Academy of Sciences of Vienna. Volume I. 
The Anckarthasarngraha of Hémachandra. With extracta 


first kdnda of the text, but the pith has been 
preserved, and only those portions omitted 
which furnish information readily obtainable 
elsewhere. - A special feature is the large number 
(some 7,000) of examples taken from classical 
authors illustrating the meanings of words given 
in the text. These examples have been retained 
by the editor, except such as have been quoted in 
Bohtlingk’s dictionaries. The way in which they 
have been treated by the editor illustrates the 
care and thoroughness with which he has carried 
out his work. A large number of the examples 
have been traced to their sources and identified. 
This must have been a work of immense labour. 


The work has been excellently printed in 
Bombay by the Education Society’s Press, and 
the learned world owes a debt not only to the 
editor for a most useful work, but to the libe- 
rality of the Imperial Academy of Vienna, and of 
the Secretary of State for India, which made its 
publication possible. 


P. S.— Since the above was written, I have 
received a pamphlet by the same author, entitled 
‘ Epilegomena zu der Ausgabe des Anékérthasam- 
graha.’ It consists principally of critical notes 
on the text, and on the examples given by Mahén- 
dra in his commentary : and also contains a useful 
index of the authors quoted by him. I com- 
mend it warmly to students of the original work. 


G. A. G. 


from the Commentary of Mahéndra. Edited by Th. 
Yacharis. Vienna. Alfred Holder. Bombay: Educa- 
tion Society’s Press. 1893. pp. xviii. and 182 and 206. 
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THE DEVIL WORSHIP OF THE TULUV,AS. 


FROM THE PAPERS OF THE LATE A. C. BURNELL. 
(Continued from p. 49.) 


BURNELL MSS.—WNo. IV. PART II. — (continued). 
THE STORY OF KOTI AND CHANNAYYA — (continued). 


N hearing this, the Ballal caused letters to be written to those who lived in remote 
countries ; and to the people of the town, he caused a proclamation to be made by the 
beat of a bell-metal dram, that there should assemble in the town every male who had a tuft of 
hair on his head ; everyone of the tribe called Kolkfrs with a stick in his hand; every hunter 
having a pistol; the bowmen of the tribe called Mugérs; two hundred men of Edambi+ and 
three hundred of Koda Padi. Accordingly all the people assembled. The two brothers living 
in Ekkadka Erryangada were then sent for. When they came into the Ballil’s verandah, the 
Ballal ordered them to accompany him to a hunt. 





“We have got a sufficient number of men, but we have no — dogs; and a chase 
withoat dogs is quite useless,” said the two brothers. 


So it was necessary to write a letter to one Kanda Buleyi, living in a spot called Karmi 
Sale in the town of Ijjya on the ghAts. On enquiry the Balla] found that their writer was a 
clerk named Narayana Rangoji, and he sent a man to call the clerk, who was thus obliged to 
come to the Ballal. Another man was sent to Buddyanta’s land to bring some leaves of a young 
palm-tree. The Balla] caused the leaves to be exposed to the morning sun, and to be taken 
ont of the sunshine in the evening, and by that time, the clerk Narayana Rangoji had come 
to the Ballal’s verandah. He asked the Ballil why he had been sent for. 


‘Yon are now to write a letter,” said the Ballal. 


The clerk sat on a three-legged stool, and the bundle of palm-leaves the Balla] caused to 
be placed before him. The clerk took a leaf from the bundle, and cut off both its ends and 
preserved only the middle part. He caused oil and turmeric to be applied to it, and asked 
Ballal what he should write. 


The latter dictated thus : — “To him who lives in the town of Ijjya on the Ade Where- 
aa the Ballél of Edambir intends to go hunting in all the great forests, you are required to 
bring with you about twenty or twenty-four dogs, including twelve of those always kept bound 
and twelve of those always kept loose. Without the least delay, you should start as soon as 
you see this letter, in whatever dress you may be at the time, and even if in the middle of your 
dinner.’’ 


After the letter was written, the Balla] enquired of the people of his household who was to 
be the bearer of the letter, and was told that there was one Bagga. He was paid all the 
expenses of his journey and of his family during his absence, The letter was tied to the skirts 
of his garment, gnd he was advised not to stop at any place, either on account of a storm or on 
account of the noon-day heat. On hearing the order he set out from the Ballal’s verandah, and, 
passing the low countries, he came to the spot Karmi Sale in the town of Ijjya on the ghdis. 
He approached the house of Mallo, and standing at the gate called out :— ‘ Mallo! Mallo!” 


Hearing the call, the latter came out and said: — ‘“ Who is it that calls me ?”’ 
“‘It is I and no one else. I, the messenger sent by the Ballal of Edambir,” said Bagga. 
and gave the letter which had been tied to the skirts of his garment to Mallo. 


Mallo opened the letter, extended the leaf to its full length, and read it, and it was to the 
following effect, namely, that, as soon as he saw the letter, he should start in the dress he was in 
at the time and from the middle of his dinner, taking with him about twenty or twenty-four 
dogs. After reading the letter, he went in and called ont to a dog named Kalu by its name, 
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and caused rice of a very black sort to be served to it. In the same manner he called out to 
another dog named Tandu, and caused broken rice and bran to be served to it. Next, he 
called out toa dog named Bojju, and caused green rice to be served toit. The last time he 
called out to the dog named Kaéju, and caused rice of a coarse kind to be served to it. Then 
holding all the degs in a leash, he set out from his ‘house, following the man sent to him. He 
descended from the ghd{s into the lower country, and came to the Ballal’s house. He caused 
his dogs to be tied to a pillar, and bowed low before the Balla]. The Balla] asked him to sit 
down, and then sent a man to the two heroes, asking them to come home to his verandah. 
They sent word that they would bathe, and thus wash away the oil they had rabbed on their 
bodies, and, taking a little rice water, would come to his verandah. After a little while, they 
arrived at the Ballil’s house. 


‘‘Now must we go a-hunting,” said the Ballal. 


The people of the whole town went to the chase, and the Ballil’s son-in-law, Rukku Balla], 
rode on a white horse. After meditating for some time what forest they should enter, they at 
last surrounded the forest called Sanka in the east. They threw stones on the bushes and 
held the dogs in the slips. They entered the forest, but although they hunted a long time, 
they were not able to find either deer or wild hog. They then resolved to enter the forest 
over-grown with the plants called simulla. They surrounded it, as they had done the first, 
threw stones on the bushes, and held the dogs in the slips. The deer, the hare and the wild 
hog did not come out of the bushes, Thus the chase proved quite useless. Now they resolved 
to hunt from the place called Anekallavu to Tuppe Kallavu, and surrounded the latter place. 
All the most prominent places were occupied by the best hunters. They threw stones on the 
bushes, and in a pit as deep as the height of a man they found the king of pigs, a little 
smaller than an elephant and bigger than a horse. It suddenly sprang out of the pit and 
grunted aloud, and went straight to where K6éti Baidya was standing. Its grunt, when 
-its hair was standing on end, was like the roar of thunder. Its tusks, when it ground them, 
shone bright as lightning. Kdéti was now ina strait. He could not fly from the beast without 
bringing a stain upon his heroism, and he could not fight with it without risking his life. In 
this strait he prayed to the Bhtta Brahmara of Kemmule, craving his help. He set an 
arrow to his bow and discharged it with such great force that it entered the body of the pig 
through the mouth and came out from it through the anus. The cries of the beast were heard 
in the three worlds and its groans resounded through the four worlds. Channayya Baidya 
heard the cries, and came running to Kéti, to see whether his brother had killed the beast, or 
whether the beast had killed his brother. K6ti asked him why he came running so fast, 


) 


“I thought the pig had overpowered you and so came here,” said the younger brother. 


“Tg it possible that the pig could defeat me? No, it was I that killed the pig,” said 
K6ti. 


‘*Where is that pig P” said Channayya. 

‘“‘Q, my dear young brother! look; here it is,” said Kéti. Then the younger brother 
threw off all the leaves which were on the body of the pig, and having efamined it, placed 
his hand on his nose! and said to Kéti :—‘‘ My elder brother, we must revive this dead pig 
so that by its means we may revenge ourselves on the Balla] of Pafije.”” 

“Is it possible that the dead pig should come to life again ?” said Kati. 

‘* If the dead pig cannot revive, do you think that we can ever avenge ourselves on him 
of Pafije?” asked the younger brother. ‘If there is a Bhata named Brahmara of Kemmule, 
he will certainly help us. He will certainly become our charioteer.” 


Saying this, he took some water in a pure goblet and by means of a brush of the sacred 
grass, sprinkled the water on the body of the dead pig from the head to the tail. The pig 





1 As a mark of great surprise. 
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revived in all ita freshness and vigour, and at once stood up. It then took its way to 
Pafije, the two brothers following it. When it came to the rice-field called Baki Balisemara 
in Pafije, the elder brother discharged along arrow at it. The groans of the pig were 
heard by the thousand people of Pabdje. At one call, they assembled near the pig. One 
thousand men of Paiije, three hundred of Kolapidi, and one thousand of Kokke Yani. They 
resolved not to give up the pig that lay within their boundaries and to carry home the 
whole of the pig, even at the cost of their lives. Then the thousand men of Paije brought a 
white creeper, which is the strongest of all the creepers, and, twining it round one of the tusks 
of the pig, they dragged it along with songs. 


At this moment Channayya Baidya said to Kéti:— “The pig lies within the boundaries 
of Edambfir, and Edambir belongs to you: why then do you make delay ? Will you fight with 
the thousand men of Panje? Or will you give up the pig P” 


After hearing these words, did he tarry long? He at once held the pig by its tusk, and 
Channayya drew out the arrow from its body and punished the thousand men of Pajfije. Kéti 
dragged away the pig, Channayya slew the thousand men of Pafije and they lay dead on 
the field, as lies the suggt crop. Those who fled to the Kast he pursued up to the sea of pure 
water. He severely reproached those who fled to the West, and completely overpowered them. 
He pursued those who fled to the North as far as the Ganges! And those who fled Southward, 
he drove into the sea. Then the brothers, dragging the pig along with them, went on. On one 
side was the village of Pafije and on another was that of Edambir, and between them was a big 
rock named Mafijoju. They placed the pig on the rock, and sent a man to the Ballal of Panje 
to ask him to come to them for the purpose of cutting the pig to pieces and distribating it to 
the people. The messenger went to the Ballal and begged of him to come. | 


The Ballil said to the messenger :—“ Let the heroes, who killed the pig, cut it to pieces 
and distribute the pieces to the people.” 

The two brothers accordingly cut the pig to pieces and distributed them to the people, 
saying :—‘ This day, we have given you the flesh of a pig: tomorrow, we shall give you the 
flesh of a lion. Therefore, those who are assembled here to-day must assemble again tomorrow. 
Tomorrow, too, we intend to distribute flesh.” 

They then told the people that they would return to their own country. They resolved to 
rub oil on their bodies and bathe, in order to wash away the sin of having killed a pig. 

‘‘What substances are required to wash away the oil ?” asked the elder of bis younger 
brother. 

“We want black gram, pods of green gram, the juice of some plants growing in the wet 
and dry fields, and some acid substances,” replied the younger brother. 

‘‘Who is the man best fitted to rub the oil on our bodies ?”’ asked Kéti. | 

“There is one Mutti Sirda, the son of a man of that profession, who, by rubbing half a 
sér of oil on the body, can squeeze one sér of oil out of it,” said Channayya. 

Matti ‘Sirda was sent for, and was asked to name the different kinds of oil that he required. 

He said :—“O, heroes! gingely-seed, oil, cocoanut-oil and castor oil are required.” 

All preparations were made for their bathing. One hundred pots of hot water and one 
hundred pots of cold water were made ready by order of the brothers. Then Mutti.Sirda 
began to rub the oil on their heads and bodies. He rubbed ghi and oil on their heads. He 
poured the oil called ‘ir into their ears. He rubbed the oil called bindu on their joints, and 
on their nails he rubbed boiled oil. 

Meanwhile the Ballal of Edambir received a letter from SAyina, the contents of which 
were as follows:— ‘“‘Send me the head and some flesh of the pig; and when you send 
mac the head and the flesh, send me any curry that you may have made of its flesh; and when 
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you send me that, send me some of its eye-brows ; and when you send me the eye-browr, send 
me the heroes that killed the pig, prepared for battle ; and when you have sent me the heroes, 
do you put off the dress of a male, and put on the disguise of a female, supply the want of 
breasts by cocoanut shells, put on a bodice, dress yourself in a woman’s garment, put plenty 
of bracelets on your hands, apply collyrium to your eyes, and tie your hair in a knot. I shall 
come to the verandah of the Ballil of Edambfr to speak about your marriage.’”” When he read 
the letter, the Ballil became greatly dispirited, and sent the letter to the two brothers. They 
opened the letter and read it, and found it to be very discourteous. 


“We will come to the battle,” said they to the messenger and they burnt both ends_ 
of the palm-leaf and tied it to the neck of the man that had brought it; and, having done this, 
they caused him to be driven out of the house. They then sent word to the Ballal that, if he 
had no courage, he might remain in an under-ground cellar, till they should come to his assist- 
ance, and that they would come after they had washed away the oil which they had rubbed on 
their bodies, and had taken a little rice-water. They bathed and washed away the oil. They took 
a little rice-water, and they made preparations for going out to battle with all the weapons of 
war. They each put a necklace on his body ; they ornamented their waists with girdles; they 
put golden necklaces on their bodies; they tied turbans of the color of parrots and pigeons 
on their heads; they mounted a palankin; they armed themselves with their dagger, equal to 
that of Rama’s. Thus did they completely arm themselves and set out for the Ballal’s 
verandah. The Ballal saw them coming, and came and sat on his seat, and they bowed low 
before him. 


When they had saluted him, the Ballal said:—O heroes! Iam now assured that if I 
rely on you for help, I shall lose the whole of my kingdom. Therefore, O heroes, shew me all 
your skill and bravery, that I may ascertain whether you are men who can save my kingdom, 
or who will only ruin it.”’ 

‘In the upper-story of your mansion there is a mura of sessamum seed. Please order 
that to be given to us,” said the brothers. 

“O heroes, is that a thing that you will fail to get from me?” said the Ballal. He 
ordered the mudi to be opened. The elder brother, Kéti, then shewed the dexterity of his 
hand ; when he had shewed it, the seed fiew up in the air in powder as fine as red turmeric. 

Then the Ballal said :—‘‘I have thus seen your skill, and now I want to see the skill of your 
brother, Channayya.” 


“O my lord,” said Channaya, “ your swinging cot has four iron chains. Please order one 
of them to be given to me,”’ 


“Can iron be cut by a weapon of iron?” said the Ballal. 
** If iron cannot be cut by iron, will one man be able to slay another ?” said Channayya. 


‘**If this be so, will the chain be refused to you?” said the Ballal, and he ordered one of: 
the chains to be given to Channayya. 


When the latter shewed his skill, all the four chains fell in pieces. 
“You are heroes that will be able to protect my kingdom,” said the Ballil. 


Then the five hundred men of Edambir, and the three hundred of Kolapidi, together with 
the Balla]’s son-in-law, Rukku Balla], who rode on a white horse and held a white uimbrella, 
went forth to the battle field. The battle was to be fought in two fields, one in which seven 
sérs of rice, and the other in which seventy sére of rice, could be sown, and Channayya was to 
command the field of seven sérs. The Ballal’s son-in-law, Rukku Ballal, stood at a place which 


was separated from the battle field by three rice fields, in each of which thirty sérs of rice could 
be sown. 


Before going out to the battle, Channayya said to Kéti:—‘‘When, my brother, shall we 
again see each other’s faces?” 
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They talked a great deal to each other, and clapped their hands on their shoulders with joy. 
Then they advanced with their faces towards the battle field. Channayya went to the field of 
seven sérs, and Kati to the field of seventy sérs. Channayya began the battle in the field of 
seven sérs. He slew a great number of the enemy, who fell down dead, like bundles of the 
suggi crop, and completely routed the enemy, and thus ended the battle in that quarter. Then 
he came to the field of seventy sérs, where the battle lasted seven nights and eight days, during 
which they tasted neither food nor drink. 


“ Come back, my brother, I will proceed with the battle, ’’ said Channayya. 


Kéti answered :—‘‘O my brother! listen to me ; you will not be able to stand the attack of 
the enemy. Wheel-fireworks are showered on our heads; quoits are hurled at our necks ; our 
breasts receive sword cuts ; and from behind are discharged showers of arrows. I know that 
it is your habit to do everything with the greatest circumspection — fight with the greatest 
caution.” 


While Channayya was bravely fighting, Ké6ti sat down to chew betel, when Chandagidi 
shot an arrow at him from behind. The arrow struck him in the lower part of the leg. 


He cried out:—‘‘O my brother, the cur of Paije has bitten me from behind. If it had 
been a dog of high breed it would have met me in front. Therefore I will not look at the 
arrow with my eyes, and will not touch it with my hands,” 


So saying he kicked the arrow back with his leg. The arrow struck Chandagidi in the 
breast and he fied from his body to KailAsa, and he was then borne to the Ballal’s verandah. 
The Balla] sent a man to bring some medicine from a physician named Barmu, living in the 
village of Safje Mafije. 

' K6ti cut the whole of the enemy to pieces, and brought the battle to anend. Having 
thus terminated the war, he left the field of seventy sérs, and on his way home he saw &@ man 
in the fleld Bakibalatimara in Pafije put in chains by the Balla] of that place on 
account of arrears of rent of one mudi due by him to the ancestors of the Balla]. 


The man gazed eagerly at Kéti and cried out, ‘‘O! If my chains had been broken, I 
would have wrested the dagger from the hands of Kati.”’ ? 


“You are to die by this means. Meet your death at his (K6ti’s) hands,” said the Ballal. 


Then the man advanced straight on Kati, stood before himand said :—‘‘ Who is Kéti? 
whois Kéti? Will you give me the dagger yourself or shall I take it from your hands by 
force ?”’ , 

K6ti replied :—‘‘ If you had come to the field of seven sérs, your fate would have been quite 
different ; but itis a pity that you came to the field of seventy sérs. You need not wrest the 
dagger from me, I will give it to you of my own free will.” 

‘Then giving the dagger, Kéti said :—“ This, my only dagger, belongs to Brahmara of 
Kemmule. If you take this with you, you can pass only one field, and when you have passed 
that, you will not live to pass a second, And ifin any way you should succeed in passing 
two fields, be assared you will not live to pass a third.” 


With these words he gave the dagger to his antagonist. Kdti then went to the foot of a 
banyan-tree, where there was a gentle breeze, and spreading out his dirty blanket sat down on 
it, While his antagonist was passing the third field, the Ballal’s son-in-law, Rukku Ballal, 
saw Koti sitting down. The potter? was walking with the dagger in hishands. Rukku Balla} 
secured his horse ina shady place, and cut off the head of the potter named Padémpu. 
Then, taking the dagger from his hands, he returned home. On the way he asked Kéti, who 
was sitting down to enjoy the cool breeze, to come along with him to the Ballal’s verandah. 


“T cannot walk, my lord! Pour some water into my mouth, and let me go to heaven,” said 
Koti. 





2 I. e., the antagonist. 
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Then Rukku Balla] went to the verandah and informed the Ballal that Kéti was unable to 
walk. The Ballal sent him his palankin and K6ti was borne to the verandah in the palankin. 


‘‘() great dero! Yon are he that saved the whole of my kingdom,” said the Ballal. 


‘‘That is well,” said K6¢i; “but, my lord, pour some water into my mouth that I may go 
to heaven. I will leave this body and go to Kailésa.”’ 


A tender cocoanut of the red kind the Ballal ordered to be brought. 


“© Kéti, you were a hero that was able to save my kingdom, and now the time of its 
downfall approaches,” said the Ballal. 


— =: a a a a a — 





Kéti said:— ‘‘O my lord! We shall continue to assist you as much as we did in our life- 
time in the day of battle. Only plant our dagger in the battle-field and we shall fight, on 
your behalf, as spirita, in the same manner as we did as men. In life we never gave up 
your cause; therefore, after death, be assured, we shall not fail to assist you.” 


“OQ Kéti Baidya, up to this time I could have counted on must elephants in Edambir ; 
but this day one must elephant is going away, O Kati,” said the Ballal, weeping bitterly, as he 
poured water into K6ti’s mouth that he might go to heaven. Then Kéti left his body and 
went to Kailfisa, 


A mango and a jack-tree, growing on each side of a river, the Ballal ordered to be cut 
He prepared a funeral pile in a corner of the burial ground, and caused the body to be burnt 
with all the proper ceremonies, 


When K6ti advanced towards the throne of Brahma, Brahma said : — ‘‘ Do not enter into the 
gudi, Do not come into the yard, In your life-time, you and your brother were always toge- 
ther; why, then, have you come alone? Unless you come together, you cannot enter the yard.’ 


Hearing these words, Ké6ti came back to the world. The younger brother came to the 
side of a deep well and looked down into it, and saw his face reflected in the water. 


“‘My brother fell in the battle ; what then is the use of my living?” said Channayya to 
himself. 


So saying, he struck his leg against a rock and thus committed suicide. The news reached 
the Ballal that Channayya had committed suicide in the house of the physician Barmu of the 
village Satije Maiije. 

On. hearing the news, the Ballal cried out :—“O God! O God! O my unlucky fortune! I 
had congratulated myself that, although F lost one must elephant, I had yet another. Now I. 
have lost both, The time of the downfall of my kingdom has approached.” 


He caused a mango and a jack-tree, growing one on each side of a river, to be cut. He 
caused a funeral pile to be raised in a corner of the burial ground, and had the body burnt. 
Then the two brothers went in the form of spirits to the throne of Brahm4, who said :— 


** Do not approach the gudi. Do not come into the yard. You must purify yourselves 
before you come to me.” . 


Hearing the order, they came, in the shape of aérial beings, to the Ballal’s mansion, and 
threw the handle of their dagger on the ground, and asked the Ballal to purify them. On the 
uinth day of their death, the Ballal caused the ashes of their dead bodies to be collected, and 
on the tenth, he had the ceremony of sélya performed. He planted three posts on the burial 
ground, and covered them with cloths of different colors. Thus he caused all the funeral rites 
to be performed, in as grand a manner as would have been done fora royal Ballal. Having thus 
purified themselves, they again approached Brahma’s throne, but he forbade them to advance, 


saying :— 


‘Do not touch my gudi. Do not come into the yard. You must bathe in the holy Ganges 
before you come here,” 
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They told Brahmi that they would bathe in the Ganges. They drank the waters of 
sixteen holy places in order to wash away their sins, and the waters of twenty-four others to 
earn merit. Having thus washed away all their sins, they came for the third time to the 
throne of Brahma, Then they came into the yard and they entered the gud:. They stood on 
the right hand of Brahma, and became members of Brahmé’s council, and were ever 
afterwards in the world as much honored as Brahmé himself. 


BURNELL MSS. — No. 5. 


THE ACTS OF JARANTAYA. 


Original in the Malayalam character recorded by a Tintri (Tula Brahman) for Dr. Burnell : 
translation according to Burnell’s MSS. Original, text and translation, occupies leaf 123 and 
part of 124 in Burnell’s MSS. 


Translation. 


On a Tuesday at noon, the hero JarAntéya came to the Atrél ferry, riding on a white horse 
and holding a white umbrella, and ordered the ferry-man Kanya to bring the ferry-boat. 


The ferry-man replied :— ‘‘The boat does not belong to me, Iam not to get my fare, and 
the boat has been kept by one Bermane Kote Bale for crossing the river on Tuesdays and 
Sundays.” 


‘‘It is no matter that the boat is kept by him for crossing the river, I will give you the 
proper fare. Bring the boat to this side,” said Jarantaya. 


As soon as he said this, the ferry-man brought the boat. 


“Tender cocoanuts and cocoanut leaves are very dear in KOJjoir and Mulki. Sol am going 
to a village where there are tender cocoanuts and milk,’’ said Jarantaya. 


He got into the boat and the boat moved on. It came to the middle of the river. It 
whirled round and round. Jarantéya murdered the ferry-man Kanya, and proceeding further, 
he entered the bodies of Kote Bale Bermane, a weeping child and a lowing calf. 


Wondering at what had happened, Kote Bale Bermane sent for Bermana Maiyya, who looked 
into his prasna-book, and found that a Bhota, named Jarantaya, had arrived in the village 
from the south. A she-buffaloe and its calf were offered to the Bhita Jarantiya. 


A guard was placed over the Bhita’s gudi, and Jarintiya was known by three names: 
Jérantaya of the Sthana, Jirdntaya of the Kottige, and Jarantiya of the Chivadi. A flag in 
honor of Vishnu, with the figure of Garuda on it, was raised, and a feast began. The 
yard became full of people, and the gudi fall of lamps. Thus the Bhita Jardntiya became 
established in that place. 


BURNELL MSS. — No. 6. 


THE ACTS OF KODAMANATAYA. 


Original in the Malayalam character recorded by a Tantri (Tulu Brahman) for Dr. Burnell : 
translation according to Buruell’s MSS. Original, text and translation, occupies leaves 124 
and 125 inclusive in Burnell’s MSS. 


Translation. 


Dugganna Kaver of Ekkaér and TimmAntikari of Tibéra were noted for their skill in 
cock-fighting and their knowledge of bullocks, 


In the month of Béée, following that of Paggu, they passed the village called Ekkarparira, 
taking with them two hundred and thirty spurs, four or eight cocks, and about thirty or 
fifty men. 
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They came to the temple of the god Irvail, and gave some offerings to the god. On the 
next day they came to the low countries, and took their meals. They ascended the ghdts, and 
bought a fine cock. They also bought a bullock, which took their fancy, and proceeded on 
their way, taking with them the bullock and the cock. They then erected a post under a 
white asvattha tree, and tied the cock and the bullock to it. After this they went into the 
house of one Biru of Naddyodi, as she had invited them to dinner, In the village Naddyodi 
they took their dinner, and untying their bag of betel they chewed betel-nut. 


The bullock was possessed by the Lord of Charity, Dharmada-arasu, and the cock 
was possessed by the Bhata of Perifija. 


“QO, what is this? What can have happened in the place where we have ied the Bullock 
and the cock? What is the cause of those cries and groans? ”’ 


Saying this, Dugganna Kaver of Ekkar and Timmiantikari of Tibéra came to where they 
had left the bullock and the cock. | 


‘‘A Bhita, equal to God himself, has now come to this village,” said they to each other. 


They went to the village called Berke of Tangadi. They brought with them the bullock 
and the cock, and built two gudis for the use of the Lord Kodamanataya. Another gud: was 
built in the south for the Bhita of Perifija, and the cock and the bullock were offered there. 


Kodamanataya required that both a gud: and a palace should be built for him. <A pikota’ 
worked by three hundred men fell in pieces. In the east is the village Periiija, and in the 
west is the hill Deriiija, and the fruit of all the trees lying between the two places fell down. 
So a gudi and a palace were built for Kodamanatiya. 

The Bhita required that the ceremony of raising the flag in honor of Vishnu should be 
performed, and he then became known in that village as a Bhita, and established himself in 
that place. 


THE ACTS OF KANAPADITAYA. 


Original in the Malaydlam character recorded by a Tantri (Tulu Brahman) for Dr. Burnell: 
translation according to Burnell’s MSS. Original, text and translation, occupies leaves 126 to 
129 inclusive in Burnell’s MSS. . 

Translation. 

The Bhita descended into the Tula country from the gha&fs. His groans were heard in the 

four worlds, and bis cries in the three worlds. 


He saw the Ballakuja of Ennekallu, and the Ballakuja of Santikallu. He became 
known as @ Bhita able to give life and also to send distress to mankind. 


He came to the Berke of Pafijipadi, and saw four children, all born of one mother. 


There was &@ Bhatta, who was the master of the village Kaémarai, and the Bhita 
became known as his family god. 


In the summer, a younger and an elder brother quarrelled with one another. 


“I will go. You be the elder brother and I will be the younger, and let us both go ta the 
house of the master of Mangalore,” said the Bhita to the Bhatta. 


Riding on white horses, and having white umbrellas held over them, they passed the 
Berke of Paijipidi, and ascended the hill called Addandu. They came toa place named 
Sarasime in the village Mogérnad. They came to Paiyyayyi of Panemogér, and passed the 
pleasure garden in Bantwal. They passed a banyan tree on the bank of a river at Aindaljapatta 





8 Irrigating apparatus. 
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in the village Ambadadi. They passed the spot called Pilipafijer‘ ‘and Ulavutt¢u in Tumbé. 
They passed the temple of the god Vardésvar and the gudi chdvadi and Majabbidu. ‘They 
passed the tank called Gujjerkedu, and arrived at Mangalore. 


The Kartu® of Mangalore saw them and asked the Bhatta:— 
‘*Where did you come from? Where are you going to?” 


“In the Berke of Panjipadi, we four children were born of one mother. We quarrelled 
with one another. Therefore I am going to a country, where my eyes cannot see and my ears 
cannot hear,” said the Bhatta to the Kartu of Mangalore. 


‘“Do not go to acountry, where your eyes cannot see and your ears cannot hear. I will 
give you a palace ia the village Ujavar,”’ said the Kartu. 

The Bhatta accepted the palace in Ulavir. He repaired it and dwelt in it. At the hour 
of midnight he wept bitterly, shedding heavy tears, and said :—‘“‘Oh! there is no woman in the 
palace built by me. There is no she-buffaloe and calf in the cow-pen.” 

‘Why are you weeping thus? I will bring a woman to your palace,’ said Kanapiditaya. 

He went to the Berke of Pafijipidi. He saw the two persons, Kartus of Pal]ji and 
Kunyarap4di, and cast them into the river Nétraévatd, and, crossing the river at the Uber 
(Uppinangadi) ferry and the Nandavar ferry, he came to the Safija ferry, crossed it, and 
proceeded to the math in Tumbe belonging to the svAmi of Péjavar. He went on to the 
Sandi ferry to perform the sandhydvandana ceremony. While he was doing this, he saw a girl 
of mature age floating up and down the river with the ebb and flow of the tide. 


‘“‘This girl is not born of men. She must have been sent here by God himself,” said he 
to himeelf. 


He sent a messenger to the palace in Ulavir, and the Bhatta came to the Saija ferry. 
“So you have come, my niece!” said the Bhatta, 


He took his niece by the hand, and led her to his palace in Ulavfir, wherein there was no 
woman ; and when that year had passed and the next one had come, the girl was married to 
the Kartu of Kumbale. After going to her uncle’s palace she was proceeding to Kumbale, 
whither the Bhita Kanapaditaya followed her. 


At KumbalJe he entered a weeping child, and he killed a calf. The Kartu of Kumbale 
wondered what all this might mean, and he asked a soothsayer. 
" | “A Bhita has followed your bride, and you should offer sacrifice and food to him,” said 
the soothsayer. 


“Mention all the articles that are required for the offering and sacrifice and for the food,” 
said the Kartu. 


‘Balls made of eleven sérs of rice, sixteen torches, a thousand sérs of fried rice, a thousand 
sérs of beaten rice, one hundred and twenty tender cocoanuts, twelve bunches of plantains, 
twelve cakes of palm-sugar, twelve kudtes® of ght are required,” said the soothsayer. 


Kichhe, the Pombada, came to act the part of the Bhita, and stood prepared to become 
possessed. He put on the dress appropriate to the Bhita, and required, by signs, the articles 
of food to be brought. One thousand sérs of fried rice were brought. Thrice he threw up 
three balls of rice! He devoured the sacrifice and the food, and shewed his belly, pointing to 
it, to the Kartu of Kumbale. He thus shewed him that he was not satisfied ! 


“TI have offered you so much eacrifice and food, yet your belly is not pabiehod.: Return 
to the country from whence you came,” said the Kartu. 





$ I. ¢., tiger-cage. § J. ¢., master. * Half a sér. 
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“T will go back to the country from whence I came,’ said the Pombada. 


The Bhita came to Nalapirikolasdra, and demanded that a gudi should be built for him in 
Kanapédi, and a gudi was accordingly built for him in Kanapidi. He also required that a bidu 
should be built for him in Piryodi. He became known as the chief Bhita of Nalapirikolasira, 
and established himeelf in that place. 


BURNELL MSS. — No. 8. 


THE ACTS OF MUNDIPADITAYA. 


Original in the Malayalam character, recorded by a Tantrf (Tula Brahman) for Dr. Burnell : 
translation according to Burnell’s MSS. Original, text and translation, occupies parts of leaves 
329 and 130 of Burnell’s MSS. 


Translation. 
He was known in Katt as Kélabhairava. 
A man named Vaidyan&tha descended into the Tulu country from the 'gh4fs, and the 
Bhita followed him. He came to the sdna gudi built by one Kotekar in Kondana. Taking 


with him balls of vibhdts? and the root of the plant sanjivana, he went to the Kofebettu Sans 
in Siyéra. He went to the Siyéra guttu. 


In the time of one Ramamindara the ceremonies of raising the flag and of the car-festival 
were celebrated in his honor in the Kollabettu Sana. 


He became known as the umbrella (protector) of the village of Yerddr, and he established 
himself in that place. 


BURWELL MSS. — No. 9. 


THE ACTS OF AMADADI PANJARLLI. 


Original in the Malayilam character, recorded by a Tantri (Fulu Brabman) for Dr. Burnell . 
translation according to Burnelfs MSS. Original, text and translatiom, occupies leaves 130 
and 131 of Burnell’s MSS, 


Translation. 


Kochalva Balla} of Nandarbettu, hearing that a feast was being celebrated for Pafijurji 
in the didu in Barardil, expressed his intention of going to witness the grandeur of the feast, 
He immediately took his meals and left the éidu in Nandar Bettu. He passed the ban yan tree 
in Mangame and the kdsana tree in Kollabettu. He crossed a stream at Ummanottu and the 
Bantwalpétéh, and another stream at Addanda. He approached a place called Sarastime in 
Mogérnad, and came to the didu in Barardil. 


The Bhita had already entered the actor, and looked on the face of Kochalva and said : — 
‘*You are welcome here! I will go to you.” 


“To a Bhita, that desires to come to me, I will not say nay. If: you will cast aside your 
present form, and come to me, [ will have a woollen coueh prepared for you, and cause a silken 
flag to be raised. I will offer to you a pig made of bell-metal,” said Kochalva. 


The man possessed by the Bhita gave him a tender cocoanu t and some flowers of the 
areca-nut as his praséda. 
Kochalva, followed by Pafijur]i of the Ambadadi bidu passed the Jidu in Barardil and 


approached Siarasime in Mogérniid. They crossed together the stream at Addanda, and passed 
the Bantwalpétah, and came to Nandarbettu bidu. 





7 Ashes used by Saiva ascetios for smearing their bodies. 
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The Bhita saw the Ballal falling, for the Balla] fell down in a swoon, Orders were given 
for all the people to assemble at once, and all his caste men assembled. The praéna-book was 
referred to, and they found that the cause of the misfortane was Pafijurli, who had followed 
Kochalva Ballil They asked the Bhita te tell them what he wanted, and he said that he 
wanted a dagger in his sina. The dagger used by the Balla] of Aiyyanda] (was thrown at 
random and) fell in Mangilamar. He caused a gud: to be built for Panjarli in Mangilamir, and 
caused the ceremony of raising the flag to be performed. 


The Bhita demanded a car, and became known as one of the Fiwe Bhoitas of 
Ambadadi, serving Brahmaé&. Thus was he established in the sdna in Mangilamar. 


BURNELL MSS. — No. 10. 


THE ACTS OF PILICHAMUNDI. 


Original in the Malayalam character, recorded by a Tantri (Tulu Brahman) for Dr. Busnell - 
translation according to Burnell’s MSS. Original, text and translation, occwpies leaves 
131 to 1358 inclusive of Burnell’s MSS. 


Translation. 


A man named Mafiju Pafija obtained a piece of land called Tumbejalajanana, and eulti- 

vated one crop on it. Depredations committed by thieves became very great, till not even a 
single tender cocoanut remained on the cocoanut trees. The paddy stored in the yards did not 
remain, and there was no paddy in the rice-fields. Maija Paija told his eldest daughter that 
he would introduce a Bhiita that would be able to put all the thieves to death, and that he 
would go to the kingdom of Baloj?. 

He took his food, and tied a turban on his head, and put on his best dress. He paseed 
Tumbejalajanans and came to the kingdom of Balok. 

Baloli saw him and said to him: -— “On what businese have you come here, Mafju 
Paiija P” 

“ T have obtained a piece of land called Tumbejalajanana, but the ravages of thieves have 
become too great for me, and I, therefore, ask you to give me a Bhiita that ean put the thieves 
to death,” said Matja Patje. 

‘‘ What Bhita shall I give you ?” said Baloli. 


‘There is the Bhata Pilich4amundgi worshipped by you. Give him to me,” said Manju 
Paiija, and he gave three hundred pagodas to Biloli. j 


When he saw the money, Baloli entirely forgot his Bhata. He ordered a paficholi 
betel-leaf to be brought, and the exact figure of the Bhaita to be drawn on it, and he 
gave it to Manju Paiija and said: —“ Take this Bhita to Tumbejalajanana and worship it 
with all your heart.” 


Maija Patja returned to Tumbejalajanana, taking the Bhita with him, and worshipped it 
with all his heart. The Bhita killed the eldest daughter of Maiiju Pafija, Maiju Paija 
himself and a woman named Gaage at the end of six months, one year and two years. 


‘We can no longer worship this Bhiita in a house where there are children and relatives,” 
said the inmates of the house, and taking the Bhita to the foot of a tree producing stone- 
berries, worshipped it there. The Bhita required that the séna in Tumbejalajanana should be 
furnished with a dagger, and established himeelf in that place. 


When he was about to leave it, he lighted a bell-metal lamp and shouted out aloud. He 
ascended the hill at Addanda, passed Irand&]patta in Mijar, and stopped at the village 





* Leaf 134 is blank and leaf 185 is missing. 
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Kumpadavumura. He left it and passed Bollibettu, and came to Perfr, peopled by one 
hundred men. He saw the Bhata Balandi and BrabmAé of Maribettu. 


He demanded that his séna should be furnished with a dagger. The hundred men of 
Perasabettu assembled on the hill of Maribef¢u, and areca-nuts were heaped up. <A sdna was 
built in that place, and the Bhita beaame known as the umbrella (proteetor) of the hundred 


men, 


He left the land of the hundred men, seatied the hill in Addanda, and came to 
Boljim4rguttu. The people wondered what the cause of this unforseen misfortane might be, 
and referred to the prasna-book. 


The Bhfta required that a palace should be built for him, and the dagger used by three 
hundred men (was thrown at random and) fell in the village Mukkodivajakuda. The Bhita 
caused his sthana to be built in that place, and finally settled himself there. 


BURNELL M88. — No. 11. 
THE STORY OF TODAKINARA. 


Original in the Kanarese character: transliteration by Mr. Manner: translation from 
Burnell’s MSS., checked by Mr. Manner. Original, text and translation, occupies leaves 136 to 
142 inclusive of Burnell’s MSS. 


Text. 
Todakinéra Paddana. 


Kiry kAfichi wohji, Mély kafichi wonji, kAfchikadatga daaramane wonhji; eulu udyamedi 
Dharmada-erasu. Ary pnttuni Kekkei udda malligedy nadapei sampigedu. Yélu warsa 
nirendy, gadda battyndy, Kali kaledu Siri wadyere yérenderu darmada rasulu. Gattada mitty 
ayere nidudu Btjanakarodu kelesi mage BinfdikAére ullenderu chakri dakulu. Eiku Udda- 
botfugu mani kadapudiyery gujjari tareda kiru woli tarpudiyeru; mudiyi dombugu piidayern ; 
paddiyi antara dombugu deppayeru; kade kadi tundu malpayéru; kelesi pudarugu wdle bare- 
piyerg; undi nuppudu totti kuntuda gali gegy barodu andudy bareyeru. Wole wonji mani 
keiku kordu ayagusambala kori yery. Aye Kaichikadajgada aramane bndiye, kelesi maga 
illadegu w6éle kondau koriye ; aye wole tiyi galigegu lakkiye bilu padi bokkapa dette, muga sidi 
kannadi eitu padiye; gundu katten, parengi balu inate piddu mani beriye batte, Kaiichikadan- 
guda aramanegu batte Dharma-arasunu tiye, kei muggiye; battinawu yedde anda andudu pandery. 
Ninakula jalmada béle benla andery. Chavadida nadutu nilu kargda mukkalige ittyndu einu 
dipiyeru dattu balattu jagana joti pottayery, worla ari wonji tiréyi iretg dipfayern gellanda 
ghante népiiyern, bori sankala uripiyery, tiny arewiisi eitiyeru mukkaligedu kulleyery, muttudu 
desa padundu, arati Andy, Kelesi mutts botte pannedu béle malte, tareddu pattinawn kary mutta 
soreyi tingara béle malte. Kelesi mutti déshogu dine malpodu anderu chakridikulu eiku 
arosulu yennedy éudda nirudy jalaka awadu anderu. Tanu kattayi kere undu, aulu naly keita 
kopparige dipayerg, sira kodya chandi niru kopparigegu meipiiyern. Paduraddy katta kanakudu 
bendru keipayeru; sira kandelu bendry arasu tareku meipayeru, sara kandelu chandi niru 
meipayery. Shiri mudi gatyere wolta patte dwu andery chakridikulu. Kawura kariya paitte, 
Bélira bolya patte, sépu kambati, iremadire patte monkuda suyilugu munnfidu giwoda pari 
patte, kanny nirudu naneti patte ugura ditetu dengidi patte Awodu andern arasulu; aweny chakri- 
dakulu kondattudu eity chandi dettaudu. Yejky eitiwddu ender ; eiky yély pettige kunta 
kondatteru. Yely pettige bangary kondatteru, kuppiditti parimalu kondattery, Dharma-arasu 
manitu kollodery kuralygu padaka yérundu nadnku dabu dindu kebiku muttuda chankuli 
yérundu birelugy suryamutta mudreda ungila yérundy, ekkilugu chakra sara piiundu, keiku 
dande ditundu, tareddy kiry mutta bangéruddu singirinda. Arasalu Tuju rajyada gatta 
jappodu tujy dakujeny tiwadu andery. Wolu joppuni andudy chakridakuleda kéndery, 
jottery joppunaga Bahgadydy Somanatha déwery balliindery. Shiraridy Chikkarya déwery 
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balli inderu ; ipaga yerute SettegAre nalu sawira yeru kondadu Gandapendara bardina malleddy 
japperu; einu tida Dharma-arasolu Channamanhgajle Chaluwaraye inpi yeruta mittu 
kulluderu, wolagayern, mayodu kulludery. Subraya déwere stalogu battundy. Peiry 
jappunaga Subraya déwery tiyeru. Deiwa déwery nage Berme tanaddy malle dinti jaigudy 
‘yéry jappunianderu. Chakridayada pandini: oddanadu kéte gorawadu, sapalodu dari gopiiyery ; 
:godedu katti barchi dipiyery; arasu miita poltadu battery. Subriya déwere stalogu battudu 
-déwasthanogu poggiyeru. MAyji suttu bali battery, einu dinata ayana tlyery. Alta yeruta 
mittu Kumfradfre Matsyatirtha kadateru, kételA Kopadi Gattala Kadatudn, Wittlagu 
botteru. Pafehalinga déwereny tuyern Wittla Bakimaérydy naly siwira yerunu tadewonderw; 
‘pullere lakkiyeru, Wittla Bakimar Kadattydy Bossawagudilé Kadambi déwastinala, Salétira 
déwastanali kadateru. Madungara golidanla portu kartundy. Yeru piilaya poyyery. Altw 
pullyakelogu lakknudu Dharmada-uggely dalpa pilya poyyery, Kannandtru Poyyedary eing 
kénderu, AkkSji Mamodji kalodu nama hiriyerg ane kattudy fluderuge, kudure kattudy 
sinkuderige nama kalodu yeru kattadu sihkoda aududy Poyyediru yeru kondariyere pididiyern. - 
Tana bidu kadattudu padikaluda ane pattiyeru. Dharmada Uggely dalpado padpugu batteru ; 
nily siwire yerunu tiyeru; tana kannugu wofijila samidy téjuji. 1 Dharmada-arasu wolagiiti 
Channamangsaje Chaluwardaye inpi yerunnu tiyert, i yerunu detteru; krayogu dettudn kondu- 
bottuda toda kukkudu kattiyeru. Nirudu jattndu japogu kalliyeru. Poyyedirn alty bannaga 
yeru ijji, mayatundy. Yeru péndundndy ariyery. Jataka-graha shédhane tinaga, awn Bhota 
kulludi yeru, Bhitada miya atandu andudy téji battundu. A ghaligegn Poyyediire doppa 
(Nambe beide, Aya yejjedy Bhita jagadarike battundy; aye kijd andudy lette. Poyye- 
idarenu lette; yenkula wasd4ye yenunu kondattery, yeru tregn tikkuji; yenkulu yeru °— 


Translation. 


There was a Lower Kafichi-and an Upper K&fichi, and a palace called Kafichikadanga, | 
in which King Dharma was born. He was born on a heap of mallige flowers, piled up as high 
-a8 a man’s neck, and on a heap of sampige flowers, piled up as high as a man’s middle. Seven 
years passed, and then a beard appeared on his face! ) 


‘¢ Who car shave me P” asked king Dharma. 


‘On the other side of Ejanagar!® on the ghéts there is a barber called Binnadikara,’’ said 
his servants. 


King Dharma sent s man to Udda Bettu, and made him bring sonre smali palin leaves, 
and put some in the morning sun, and some in the eveningsun. He then made him cut both © 
the ends of the leaves, and ordered a man to write a letter to the barber :— 


“You must start immediately without attending to your meal or dress.” 


Thus was the letter written. It was given to a messenger, to whom King Dharma paid a 
fee. The messenger left the palace of Kaiichikadanga, went to the barber, and gave him the 
detter. The barber started immediately. He opened his bag of razors, in which were a looking- 
glass and round scissors, and also a European razor. He kept these all in his bag, and followed” 
the messenger. He came to the palace of Kiafichikadaiga, where he saw King Dharma, who 
saluted him. | 


“It is well that you have come here. You had better attend to your duty, according to 
the custom of your caste,’ said King Dharma. 


A European chair with four legs was placed in the middle of the floor. Two jagana lamps 
were placed on the left and right of it. One sér of rice and a cocoanut were put on a plantain 
Jeaf. And then the ringing of a bell was heard, and a conch-shell was blown, and swishes 
were waved over the king,’ who sat.on the chair in half-dress. Pearls were cast, and lamps . 





® (Part of the transliterated text has been lost and it ends abruptly here. — Ep. | 
10 [For Bijanagar apparently. — Ep.] 
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"were waved before his face. Then the barber came up to King Dharma and shaved his faee, 
and then shaved him from head to foot. 


“ What is the remedy for the sin of touching a barber?” asked the servants. 
King Dharma replied :—“ It is necessary to rub the body with oil and to wash it in water. 
I have constructed a tank for the purpose.” 


He made his servants bring a large pan‘and a thousand pots of cold water were-poured into 
the pan. Then he made them warm the water with twelve bundles of fire-wood, and pour the 
thousand pots of warm water over his head, and afterwards a thousand pots of cold water. 


‘¢ Whence are the silken cloths to be brought to wipe the water from your head ? ” asked 
the servants. 


*¢ A black silken cloth manufactured at Kavar, a white silken one made at Béjar, a silken ° 


cloth called sopu kambati, a silken cloth made at Trawadara, a silken cloth of which one piece 
would stretch to three hundred gdévwdas,!! a silken one which can be soaked with a tear, and a 
silken cloth which can be hidden between the nail and the finger, are required,” said the king. 


All the silken cloths were brought and the king dried his head with them. Them he 
ordered his servants to dress him. Cloths kept in seven boxes were brought te him, and also 
jewels kept in seven boxes, and scents kept in bottles. King Dharma sat on a European ehair 
and made his servants decorate him :—an ornament round his neck; a golden belt about his 
waist ; pearl ear-rings in his ears ; a ring with a pearl in it as bright as the sun, and a ring with 
a seal on his fingers; a second necklace round his neck; and a large golden riag on his aym. 
‘Thus was he adorned with jewels from head to foot. | 


Then King Dharma said that he wanted to descend to the Tulu country and see 
the Tu]u people, and he asked his servants :—“ Which is the way down the ghals 7?” 


He started fo go down, but on his way he was opposed by Somansathe at Bangadi and by 
(the god) Chikkaraya at Shirari. 


It happened that a dealer in cattle, a Settigdre, with a herd of four thousand oxen was 
descending from the forest of Gandapendara. King Dharma mounted @n ox named Channa- 
mangala Chaluvarfya, belonging to the Thettegara. This he did by magic and the herd 
descended by the way of the temple at Subramanya. 


The god Subraya saw this and asked his attendants: — “Who are the people eoming 
down here, where there are no déwas, nor gods, nor ndgas, nor Bramha (Bhitas) superior to 
myself ?” 


He made his servants build a fort of shields round hie temple, and place crossed swords 
upon it. King Dharma broke them into pieces, came up to Subraya’s temple, and entered it. 
He circumambulated the, god thrice, witnessed for five days a feast of the god, and then he 
mounted his ox and passed by the river Kumara and the Matsyatirtha. He passed by 
_ Inglika Fort and the Képadi Ghat and arrived at Ittal,!? where he saw the god Pafichalinga. 

That day the herd of four thousand oxen halted in a paddy field called Bakimfra in Ittal, 
but next morning King Dharma and the herd left the place, and passed on by a place called 
Bassavagudi. He then passed by the temples at Kadambi and Salétaira, and it was getting 
dark when he reached a banyan tree at the village Mudungara. Here he remained that night, 
and started early in the morning with the herd, and stopped near a well, called, after him, 
Dharma’s Well. 

The news became known to the Poyyedaér of Kunnandtr. - 


I have heard that in the reign of AkkAji Mamaji, our ancestors had elephants and 
horses ; and now I shall be glad to possess an ox,” said the Poyyedar. 





BR One gdvuda = 12 miles, 12 [Or Wittal, — Ep.] 
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He started for the well, and, passing by his bidu, he ascended the hill Padikala, and came 
to the plateau of Dharma’s well, where he saw and examined the four thousand oxen. But he 
could not find one fit for him. Then he saw and examined the ox Channamangule Chalu- 
varaya, upon which King Dharma was sitting, and bought it. He took it toa mango tree, 
where the ox was tied up, and then the Poyyediir went down to a water-course and sat there 
to perform the ceremony of japam. On his return the ox that he tied up was missing, and he 
cried aloud that he had lost his ox. He then referred to his jatakam,!8 and found that it was 
the ox on which the Bhita Dharma Arasu'‘ had sat, and had concealed it. 


Nambe, an attendant, who had followed the Poyyedir, became possessed by the Bhita, 
and came trembling and cried*aloud “kéjo.” 


He said to the Poyyedaér:—‘*You have bought the ox on which I sat, and now you 
cannot find it; but I shall cause it to be found, For this kindness, I want a matham in this 
country.” | 


Thus spake the Bhfita through Nambe and then the ox, which had disappeared, appeared 
again before the Poyyedar. | 


Tho Poyyed4ér made his servants build a matham in Upper Kannandor, and a feast 
was performed in honour of the Bhita. And as the servant Nambe had become possessed of 
the Bhita on the banks of a water-course the Poyyedfér named the Bhita, Todakinfra. 


Bants from three neighbouring villages came to see the Poyyedar’s festival, and while they 
were on the road a man became possessed by the Bhita and called the Poyyedar and said :— 

‘This 1s not a matham fit for me. People from three villages are collected here, and I want 
two separate mathams : one for your use, and one for the use of the people of the three villages. 
Whom can you induce to build them? ‘Who will consent ? ” 


“ The Poyyedar and the people of the three villages thought for a while about building a 
second matham. There was a fit place in a plain called U]kufija, and there a matham was built 
and a festival performed in the presence of the Poyyedar and of the people of the three villages.!5 


Some years afterwards Todakinara’® ordered his attendants to be ready to make a march, as 
he wanted to bathe in the Weatern Ocean, and was accompanied by one Ullatti of Ammantr. 

She said to Todakinira : — “If you are going to take a bath in the Ocean, I shall follow you.” 

When he heard this he ordered his servants to bring a palankin for Ullatti and seated her 
in it, while he mounted his ox Channamangale Chaluvariya. That same night he and she, 
with all the servants — Pilichavandi, JumAdi, Durugalaya, Verkadi, Mitta Mugeraya, and 
others — started from the temple, and arrived at Ullal, where they bathed in the Ocean. 

After bathing they all went to Uliya, where there is a white chapal tree, and beneath this 
Ullatti’s palankin was put down, and here it was that she asked Todakinira for a matham, as 
that place is a cool one. 

Todakinfra ordered the eight tenants of ‘the land — oil-makers, Kénkanis, Native 
Christians, and others — to build a matham there, and they built one. A festival was 
performed in honor of both Ullatti and Todakinfra at this matham. | 

Todakinara used to call her ‘ sister,’ but the year after the festival he said to her :—* If we 


live together in one matham, the people may scoff, so you had better have this one to yourself, 
and I will make the eight tenants, of the land build a separate one for me in the West.” 


He ordered them to build him another matham, and they willingly built one in the West. 


Ever since, their festivals are performed in both places even to this day ! 





18 Horoscope. 16 (J. e., King Dharma. — Ep. ] 
16 ** Three villages” ia the 1 name of a place between the Verkadi temple and Ittal Magne. 
1¢ (This part does not appear in Mr. Manner’s version, — ED.] 
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MISCELLANEA. 


SOME REMARKS ON THE KALYANI 
INSCRIPTIONS. 


(1) BAmafifiadésa. 


The Kingdom of Ramafifiadésa “ comprised 
originally only the region between the Sittang 
river and the Salween;” but in the loth century 
A.D. it included the provinces of Kusima- 
mandala (Bassein), Hathsavatimandala (Pegu), 
and Muttimamandala (Martaban): that is to say, 
it extended from the Arakan Ydéma on the west 
to the Salween river on the. east, and from 
Kadut, now called Mya&naung, on the north to 
Maulmain on the south. 


The country stretching to the south as far as 
Teuasserim, in the Mergui district, had frequent- 
ly been, in the previous century, the bone of con- 
tention between the Muns, or Talaings, and the 
Siamese, and was retained, or taken possession of, 
by either nation, according as either hgppened to 
be the victor. The following extract from Bow- 
ring’s Kingdom and People of Siam, Vol.I. p. 43 
shews that Martaban, Maulmain, Tavoy, and 
Tenasserim were subject to Siamese rule in the 
middle of the 14th century A. D. :— 


“Christian era, 18350. King Uthong assumes 
the name Phra Ramathibodi; appoints his son 
Phra Ramesuén, King of Léphaburi. At that 
time, the following kingdoms were subject to the 
King of Siam :—(1) Malaka; (2) Xava; (3) Tanaosj 
[Tenasserim]; (4) Nakhonsithamarat [Ligor], 
(5) Thivai;* (6) Motama [Martaban]; (7) Mo- 
lamléng [Maulmain].” 


But the historical records of both sonatas 
however, appear to be silent as to whether this 
tract of country was under Siamese or Talaing 
rule in the 15th century. 


The appellation Ramafifia, or Ramanya, 
apparently points to an Indjan origin, as do 
those of Rémapura (Maulmain), of Rammivati or 
Rémavati (near Rangoon), and of Ramri, and 


seems to haye been originated by colonists from 
India. 


_ fhe country of Arramana, mentioned in the 
Siahalese Chronicles, may be held to refer to 
Rémafifiadésa, rather than to Siam or Cambodia. 





1 Forchhammer’s Notes on the Karly History and Geo- 
graphy of British Burma, I. The Shwe Dagén Pagoda, 
page 3. 

8 Tavoy- 

¢ Now Rangoon. 

5 R4s4 is the corrupted form of raja in Talaing and 
Burmese. 

* My6o ia the Burmese equivalent for nagara. (Iam 


3 renee! 


but as the political ascendancy of these three 
countries often passed from one to the other prior 
to the 14th century, the appellation appears to 
have been loosely applied. The above identifica. 
tion is supported by the following extract from 
Forbes’ Legendary History of Burma and Arakan> 
p- 20:— 


“In A.D. 746 Ponenareekaraza, who was on 
the throne, rebuilt thé ancient town of Rama- 
nago,? afterwards called Dagone.* The Talaing 
history says that this town was originally built 
by Arammanaraza,‘ and called after him Aram- 
manamyo,* but in time the name became cor- 
rupted to Ramanagomyo. ’”* 


According to tradition, Thatén was the ori- 
ginal seat of the Talaing race in Indo-China, and 
was built in the 17th century B. C. This high 
antiquity claimed for the foundation of the city 
is, however, vitiated by the fact that no mention 
is made of it in the Kaly&nt Inscriptions, which 
yelate that Sénathéra and Uttarathéra landed at 


Gélamat tikanagara (Ayetbéma) i in the Srd century 
B. C. : 


Mauttima (Martaban) and Hazhs&vati (Pegu) 
were founded, I think, in the 6th century A. D.1 
but the former was of not much importance til; | 
1167 A. D., when it was made the seat of a pro- 
vincial government by Narapatisiba (Narapati- 
jayasira). Kusima (Bassein) is mentioned in the 
Talaing histories as forming part of the kingdom © 
of Pegu in the 7th century A. D. 


(2) R&am&édhipati. 


The latter half of the 15th century A. D. is 
a brilliant epoch in the history of Burmese 
literature. The profound peace, that was due to 
sheer exhaustion induced by foreign wars and 
internal dissensions, was eminently favourable to 
the cultivation of high literary culture. The fre- 
quent intercourse with Ceylon, and the liberality 
with which monastic institutions were supported 
by Burmese Kings in the previous centuries, had 
made their capital the seat of learning and a 
stronghold of Buddhism. The long subjection of 
Ramafifadésa to Burmese rule from the 1]th to 
the 13th centuries had caused all political, reli 


inclined to think that Arramana came from Raémafifia and 
not vice versé. Cf. Ansiam and Asion=Siam: Ancomorin 
<=Comorin>—Comar=—Al-Qumfr—Khmer—Cambodia, etc. 
This Anor Ar-=(?) Arabic article al in suchnames. Such 
casual prefixes must always be looked out for in place- 
names, when found corrupted in foreign languages. 
Cf. D&v& for Ava, or correctly for ‘of Ava,’ in Nicolo 
Conti’s Travels: Hakluyt Society's Ed. p. 11.—Ep.] 
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gious, and intellectual life to centre at the Bur- 
mese capital (at that time Pagan), as is always the 
case in the East, and had accustomed Talaing 
priests, like Dhammavildsa, from the maritime 
_ provinces to repair to it for the completion of 
their education. Until Dhammachéti came to 
the throne in 1469 A. D., the mental energies of 
the lower country appear to have been spent in 
squabbles and profitless religious controversies. 
Hence there were no great writers or renowned 
teachers in the Talaing Kingdom, at whose feet 
scholars could receive their instruction. 


The literature cultivated at that period 
was not only that of Péji and Sanskrit, but 
also that of the Burmese. The exquisite, 
highly refined, and inimitable poetry of Sila- 
vamsa and Ratthas&ra, the great epic poets 
of Burma, who flourished in the latter half 
of the 15th century, and whose works are men- 
tioned at page 66 of Forchhammer’s Jardine 
Prize Essay, does not appear to corroborate that 
writer’s statement made at page 28 of the same 
work :—“ A critical study of the Burmese literature 
evolves the fact that the Burmese idiom reached 
the stage of a translatory language at the close of 
the 15th century, and that of an independent lite- 
rary tongue not much more than a century ago.” 
This learned scholar was apparently misled by the 
statement of Native writers, who, in their biogra- 
phical notices of their literary countrymen, gene- 
rally accord the first places to the two great poets 
named above. But the wealth of imagery and 
allusion, the pure diction, and the terse, logical, 
and masterly style of composition, evinced by the 
works referred to, afford strong and unassail- 
able internal evidence as to the Burmese idiom 
having passed beyond the “ stage of a translatory 
language at the close of the ldth century.” 
Besides, the Tet‘nwégyaung Inscription at 
Pagan, dated 804 B. E. (1442 A. D.), that is to 
say, eleven years before the birth of Stlavamsa, 
affords corroborative evidence of the high literary 
culture of the Burmese vernacular, in that a por- 
tion of it is written in faultless Burmese metre, 
which has served as the model of later writers. 
The list, mentioned in it, of works belonging 
to the Buddhist Canon, of commentaries and 
scholia, of medical, astrological, grammatical, and 
poetical works translated from Sanskrit, 
shews also the keen literary activity of the Bur- 
mans of that period. The divergence between 
the actual fact and the statements of local writers 
may be reconciled by ascribing the cause to the 
unreliable historical memory of the Burmese 





* Ason and two daughters. The son, Byinnya Tart, 
succeeded his uncle and adoptive father, Byinnyayan- 
k’aik, in 1446A.D. The elder daughter was married to 


people, the direct outcome of the ruthless and 
vandalic wars, to which their country was 
spasmodically subjected. 


In common with other Talaing priests of the 
period, Ramadhipati, whose priestly name was 
Dhammadhara, accompanied by his fellow-pupil, 
Dhammafiana, who was subsequently known as 
Dhammapala, proceeded to Ava in his sixteenth 
year (1422 A. D.) and received his instruction 
under Ariyadhajathéra, a learned priest of 
Sagaing. 

A few years previous to this, consequent on the 
death of the great Talaing monarch, Y4AsAdarit 
(Rajadhiréja), the kingdom of Pegu had been 
convulsed by civil wars. The succession of Byin- 
nya Dhammaréja, the eldest son of the deceased 
king, was disputed by his younger brothers, 
Byinnyayan and Byinnyakaing, who sought the 
assistance of Dihaba (Sihastra), King of Ava. 
It was during the second expedition of this Bur- 
mese King that Byinnyayan gave his sister, Shin 
Soba, in marriage to him, as a pledge of his good 
faith, Shin Sdébt, who was a widow and 
mother of three children,’ accompanied her 
husband to Ava (1425 A. D.), and there made 
the acquaintance of Dhammadhara and Dham- 
mafina, whose intelligence and nationality 
induced her to become their supporter. After the 
death of Dithabi, Shin Soba was not satisfied with 
her life inthe palace. The intrigues, political 
convulsions, and rapid changes of kings, brought 
about through the instrumentality of her rival, 
Sdbumé, appear to have bewildered her and made 
her fee] that her position was precarious in the 
extreme. She, therefore, longed to be once more 
in her native land, and secured the assistance of 
the two Talaing priests, Dhammadhara and ham. 
mafififta, in the prosecution of her object. Amidst ~ 
much danger and under great difficulties, the 
party left Ava in a country boat and arrived safely 
at Pegu in 1429 A. D., where Byinnyayan had 
become king under the title of Byinnyayank’aik. 
Twenty-six years later, in the absence of male 
heirs of YazAdarit, Shin Sébt became sovereign 
of Pegu by popular choice under the tatle of 
Byinnya T‘o. 

Dhammadhara and Dhammafidna were well 
provided for, in token of the Queen’s appreciation 
and gratitude for the services rendered by them 
during her flight to Pegu. Subsequently the for- 
mer, who wasa native of Martaban, of obscure 
parentage, and was then known as the ‘Lék- 
pyingyaung-péngyi, but who had unfrocked 


Byinnyaén, Governor of Bassein, and the younger to 
Dhammachéti. 
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himself at her request, was appointed to be 
the Heir Apparent, while the latter was put in 
prison for harbouring evil designs against his 
sovereign. 


In her choice of a successor, and in excluding 
her own blood relations from the succession, Shin 
SdbQ was guided by her knowledge of human 
nature, and aetuated by a noble desire to secure 
to the Kingdom of R&majiiadésa firm and wise 
administration under an able and competent 
ruler; and Dhammadbara was eminently qualified 
for the task. 


The only opposition against which the Heir 
Apparent had to contend was that of Byimnaén, 
Governor of Bassein, a son-in-law of Shin Soba. 
He headed a rebellion, but was shortly after slain 
in battle. 


Shin Sdbd entrusted Dhammadhara with the 
affairs of the government, while she retired to 
Dagon (Rangoon) to pass her remaining days in 
doing religious works and in peaceful contem- 
plation. The site of her residence is still known 
to this day asShin Sébamys6,. She died in 1469 
A. D., at the age of 76, and was succeeded by 
Dhammadhaera, who hed married her younger 
daughter. The Talaing clergy and nobility 
conferred the title of Dhammachéti on the new 
King because of his wide and varied learning and 
of his thorough knowledge of the Buddhist scrip- 
tures. He subsequently assumed tho titles of 
Ramédhipati, S‘inbyfyin (Sétagajapati) and 
Siripavaramahadhammar4éjadhiraja&. He was, 
however, best known among the people of Burma 
as Dhammachétf. 


Dhammachéti held friendly intercourse with 
the rulers of Ceylon, Northern India, Siam, and 
’ Cambodia. He sent two religious missions: 
one to Buddha Gay& in 1472 A. D,, to report on 
the sacred Buddhistic huildings commemorative 
of the life of its founder; and the other to Ceylon, 
in 1475 A. D., to establish beyond doubt the 
apostolical succesgion of the priests of Ramafi- 
nadésa, by deputing twenty-two théras and ag 
many younger priests to receive thejr upasampadd 
ordination at the hands of the Mahfavihara seot 
founded by Mahindamahf&théra in the 3rd century 
B.C. The regult of the first mission was the 
construction at Pegu of religjous edifices in 
imitation of those at Buddha Gay§4, and that 
of the second was the conseoration of the 
Kalyani-simf& by the priests, who had returned 
from Ceylon. 





8 Phayre’s History of Burma, p. 85. Asa matter of 
fact, Dhammach(ti was 56 years old when he became 
Regent, and 63 when he became King. During the 
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Dhammachét{ fully justified the choice of his 
mother-in-law, and “though brought up from 
early youth in the seclusion of a Buddhist monas- 
tery until he was more than 40 years of age,’”® 
proved to be a wise, ablé, and beneficent ruler. 
He was a man of great energy and capacity, and 
throughout his long reign of thirty years, conso- 
lidated his power and extended the boundaries of 
his Kingdom eastward without any bloodshed. 
Moreover, he tried his best to eccure the welfare 
and prosperity of his people and to recoup the 
strength and resources of the country, which had 
well-nigh been exhausted during the wars with 
Burma and the rebellions headed by Talaing 
princes. He wasa good judge and legislator. A 
compilation of his decisions is extant, and the 
Dhammachéti-dhammasattham was compiled 
under his direction. He diedin 1492 A.D., 
at the ripe age of 86. The funeral honours of 
a chakravartin or universal monarch paid to him 
after his death, and the building of a pagoda over 
his bones, bear testimony to the great esteem, 
love, and admiration with which he was regarded 
by his subjects. 


The dynasty, to which Dhammachéti may be said 
to belong, is that founded by Wagarod, a Talaing 
adventurer from Siam, who, during the dismem- 
berment of the Burmese Empire, consequent on a 
Chinese invasion near the close of the 13th century 
A. D., seized the government of Martaban, and 
defeated the Burmese forces sent against him. 
This dynasty gradually increased in importance 
till ite highest pitch of power was reached 
under Y&zédarit (1885-1423 A.D.) Previous to 
Wagart’s rebellion, the maritime provinces had 
been under Burmese rule since the conquest of 
Thatén’ by Anorat‘azé in the 1]th century A.D. 


(8) DhammAasdkaraja. 


It is necessary, I think, to explain the attitude 
of native Burmese scholars towards the great 
Buddhist reformer, Asoka. 


The following is the list, according to the Ma- 
hdvamea, of the countries to which missionaries 
were sent at the conclusion of the Third Buddhist 
Council :— 


Name of country. Name of missionary sent. 


(1) Kasmira-Gandhéra.. Majjhantikathéra. 

(2) Mahisamandala ...... Mah&dévathéra, 

(3) Vanavasi occ ege age tescce Rakkhitathéra. 

(4) Apar&ntaka ......... Yéna-Dhammarakkita. 
théra. 
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(5) Mabdrattha........... Mah&dhammarakkhita- 
théra. 

(6) Yona... .......c0ccocrvece Mahfrakkhitathéra. 

(7) Himavanta........... Majjhimatbéra. 

(8) Suvannabhami ... Sdrathéra and Uttara- 
théra. 

(9) Lank&dipa® ........... - Mahémahindathéra. 


The following extract from The Cave Temples 

of India by Fergusson and Burgess, p.17, will be 
-of value here, as indicating the identification of 
the countries named in the above list : 

“‘ After a great Council of the Buddhist Priest- 
hood, held in the 17th year of his (Asdka’s) reign, 
246 B. C., missionaries were sent out to propa- 
gate the religion in the ten following countries, 
whose position we are able, even now, to ascertain 
with very tolerable precision from their existing 
denominations :— 

(1) Kasmira; 

(2) Gandhf&ra (or Kandahfr) ; 

(3) Mahfsamandala (or Maisdr) ; 

(4) Vanavasi (in Kanara) ; 

(5) Aparéataka—‘ the Western Country,’ or 
the Konkan,—the missionary being 
Yavana-Dharmarakshita ;— the prefix 
Yavana apparently indicative of his 
being a Greek, or foreigner at least ; 

Mahérattha (or the Dakhan) ; 

The Yavana country (perhaps Baktria) ; 
Himivanta (or Népal) ; 

Suvarnabhdmi (or Burma); and 


(8) 
(7) 
(8) 
(9) 
(10) Ceylon. 

“His own son, Mahéndra, and daughter, San- 
ghamitr&, were sent with the mission to Ceylon, 
taking with them a graft of the Bodhi tree at 
Buddha Gay&, under which Buddha was supposed 
to have attained the supreme knowledge.” 


The native writers of Burma, however, 
both lay and clerical, aver with great serious- 
mess that the Apardntaka referred to is 
Burma Proper, which comprises the upper 
valley of the Irrawaddy, that Yona is the Shan 
country about Chiengmai (Zimmé), that the 
scenes of the Milinda Potihd were laid in that 
State, and that, with the exception of Hima- 
vanta, which, they say, comprises five coun- 
tries subject to China, of Suvannabhimi and 
Lank&dipa, the remaining countries mentioned are 
situated in India. Such flagrantly erroneous 
identification of classical names has arisen from 
the national arrogance of the Burmans, who, 
after their conquest of the Talaing kingdoms on 


the sea-board, proceeded to invent new stories 
and new classical names, so that they might 
not be outdone by the Talaings, who, according 
to their own history and traditions, received the 
Buddhist religion direct from missionaries from 
India. The right bank of the Irrawaddy river 
near Pagan was accordingly re-named Suna- 
paranta,and was identified with the Aparan- 
taka mentioned in the above list. This is but 
one of the many instances of the ‘lying gabble,’ 
as Cunningham aptly terms it, of the native his- 
torians, and indicates the extreme care and judi- 
cious discrimination that is required in utilizing 
their writings in tha compilation of a history of 
their country. 

A similar idiosyncrasy on the part of Cambodian 
writers was noticed by Mouhot, who says in his 
Travels in the Central Parts of Indo-China (Vol. 
II. pp. 8 and 9): ‘All traditions being lost, the 
natives invent new ones, according to the measure 
of their capacity.” 

Taw Sein-Ko. 





TRADITIONAL MIGRATION OF THE SANTAL 
; TRIBES. 


I am greatly interested in the paper by Dr. 
Waddell on “The Traditional Migrations of the 
Sant4l Tribe” .which appeared ante, Vol. XXII. 
p. 294 ff. 

I have, during the past few years, been trying to 
trace the Santals, by means of their traditions, 
from the north-east of India along the valley of 
the Ganges to Chutié Nagpur, and I am delighted 
to find that Dr. Waddell has turned his atten- 
tion with the same object in the same direction. 


The Kolarian tribes, of which the Sant&ls are 
one, would seem to be splinters broken from a 
larger mass, who, at different periods, have sought 
refuge in the hilly fastnesses of Chutié Nagpur. 
The time elapsing between each successive in- 
road of fugitives must have been sufficiently pro- 
tracted to admit of the feeling of kinship being 
obliterated, otherwise they would have re-united 
into @ compact people. 

Efforts have been made to identify the coun- 
tries, rivers, forts, etc., meutioned in the tradi- 
tions of the Sant&ls with those of similar names 
in ChutiAé Nagpur. Localities have in many in- 
stances been found bearing traditional names, and 
the inference has been drawn that it was here that 
the traditions of the Sant&ls took their rise, and 
that their institutions were formed. But only a 
slight knowledge of these traditions is necessary 
to shew that they belong to a much more remote 





9 It is one of the objects of the Kalyfnt Inscriptions to record that the forms of the Buddhist Religion prevai" 


ang in Burma and Ceylon were ultimately blended. 


A 
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period than the location of the Sant4éls in Chutia 
Nagpur, and to countries separated from it by 
many hundreds of miles. 


The theory which seems to me capable of proof 
is that the Santals, or rather the people of whom 
they are a portion, occupied the country on both 
sides of the Ganges, but more especially that ir 
the north. Starting from the north-east they 
gradually worked their way up the valley of the 
Ganges, till we find them in the neighbourhood of 
Benares with their head-quarters near Mirz&pur. 
Here the main body, which had’ kept the 
northern bank of the river, crossed and, heading 
southwards, came to the Vindhyé hills. This 
obstruction deflected them to the left, and they 
at length found themselves on the table-land of 
Chutid Nagpur. Examining this theory, we find 
their supposed route strewed with relics and 
reminiscences of their occupation. The traditions, 
in which an account of these migrations is pre- 
served, are not the exclusive property of the 
Santals, but are also claimed more or less fally 
by the other Kolarian tribes. 


Like many other emigrants, the Santals carried 
with them to their new homes cherished memories 
of the land from which they had been driven, and, 
as in America, Canada, Australia and elsewhere 
we come across such familiar names as London, 
York, Perth, Melbourne, etc., so also the Santals 
transplanted many names from the banks of the 
Ganges to the country of their adoption, Chutié 
Nagpur. We know the Romans were at Chester 
and Lancaster, and in like manner we can say 
that the Santéls lived in Chh&ét, Champé, Béléwd 
and Kairé, although none are to be found there 
at the present day. 


Dr. Waddell’s identification of Chhat, Champ& 
and Khairigarh is, I consider, correct, but I 
think he is at fauJt when he seeks to identify 
Hihihri Pipihri with a pre-Aryan settlement on 
the south bank of the Ganges near Chunar called 
Pipri, and the Ahiri country. Hihihri Pipihri 
would require too much twisting to fit into Ahiri 
and Pipri. 


Dr. Waddell’s attempt to identify “their dei- 
fied mountain Marang Buru, or the Great Hill” 
with Parasn&th is evidently a mistake. The 
Santdls have not, and never had, a sacred or 
deified mountain. The Marang Burw of their 
traditions is the Great Spirit, or the chief object 
of worship, Buru in old Santali having always this 
meaning. It is equivalent to Bonga in modern 
Santéli. Buru, as meaning an object of worship, 
is retained to this day in many of the formulas 
of worship, and with objects connected therewith. 
Very often we find the two terms joined together, 


the more recent being required to explain the 
older, as Marang Buru Bonga. Buru in modern 
Sant&éli means a mountain, and Marang Buru 
has been erroneously translated by all previous 
writers as the Great Mountain. 


As another instance of the same kind I may 
mention that of the Damuda River, which by the 
by is not the name by which the Santéls know 
it, as Dr. Waddell in his note ante, Vol. XXII. 
page 295, seems to suggest. In old Santali the 
word for ‘river’ was nai. In their traditions they 
speak of the Gang-nai, the Sang-nai, the Cham- 
nai, etc. In modern Santéli the word for ‘river’ 
is gada, but the old name still adheres to the 
Damuda, with this exception that it has now 
become a proper name, the Damuda being called 
the Nai, and sometimes the Nai-gada. I am 
also extremely doubtful as to the accuracy of 
Dr. Waddell’s etymology of Damuda. 


Among the names found in the Sant&l tradi- 
tions, which are easy of identification, I may men- 
tion the following rivers, viz., Gang-nai, the 
Ganges, Jom-nai, the Jumné, Sang-nai,. the Son, 
and Cham-nai, an affluent of the Manaur§é, which 
flows for a considerable distance through the 
centre of the Khamarié Division. 

Antarbéda is given in the Suvrédaya as one of 
the provinces in the ancient Madhyadeéa. 

Béléw& is mentioned by Montgomery Martin 
in his work on the History of Eastern India, 
but I am unable at present to locate it more 
accurately. 

Kér& pargana in Sh&h&bAd is the Kaira of the 
Santél traditions. : 

Ambér is the old town near J aipur. 

Chitrabataé is the Sant4l Chitrahatup. 

Many more instances, in which identification is 
possible, might be given, but I refrain from tres- 
passing further on your space. 

A. CAMPBELL. 
Free Church of Scotland Santal - 
Mission, Manbhum. 





A TABLE OF INTERCALARY AND EXPUNGED 
MONTHS OF THE HINDU CALENDAR. 


The accompanying Table, on pages 105 to 108, 
of Intercalary and Expunged Months of the 
Hindu Calendar, for the expired Saka years 
1 to 2105, is a reproduction of a Table, No. 8, by 
the late Prof. Keru Lakshman Chhatre, published 
in Vol. I. No. 12 (for March, 1851), pages 348-53, 
of a Maréthi monthly magazine called Jidnapra- 
sdraka. The Table is likely to be of use in verify- 
ing ancient Hindu dates. 

J. F. FLesr. 
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PROGRESS OF ORIENTAL SCHOLARSHIP, 
No. 36. 


I. 


In the Journal Asiatique for 1892 M. Senart 
continues his invaluable notes on Indian Epigra- 
phy, with an account of the new versiun of the 
Sahasram inscription discovered by Mr. Lewis 
Ricein Mysore. This is a subject familiar to the 
readers of the Indian Antiquary, and I need not 
deal further with it here. 


M. Léon Feer gives two articles' on L'Enfer 
Indien, commencing with an account of the 
hells of Buddhism, and concluding with one of 
those of Brahmanism. The articles are learned 
and complete, and shvuld be read in conjunction 
with Dr. Waddell’s account of the Buddhist 
Wheel of Life in J. A. 8. B. for 1892, and with 
Baba Sarat Chandra D&s’s articles on Buddhist 
Hells in the journal of the recently started 


Buddhist Text Society. The Hell-nightmares of. 


both these religions are compared by M. Feer 
with considerable acumen, and he shews that, 
though the Buddhists borrowed their system 
of infernal regions from the Brihmans, they 
modified it, multiplied it, and added new 
Hells with all the luxuriance of Oriental fancy. 
From them again the Brahmans borrowed some 
of their inventions, altering them to suit their 
own theories in doing so. The last article 
concludes with a useful alphabetical list (with 
references) of all the Narakas, the names of 
which the author has come across in his reading. 
There are ninety of them. 


With these exceptions, the Journal Asiatique 
for 1892-93, so far as ita numbers have come into 
my hands, is devoted to articles dealing with 
Arabic and Egyptian antiquities... A new series 
of volumes commenced in January 1893. 


Il. 


Kaviratna Abhinasa Chandra’s editions of 
Hindd medical works receive deserved praise 
from M. Barth, in the Revue Critique for March 
7th, 1892. The Kaviratua bas not only published 
texts of the Charaka and Suéruta Samhitds with 
commentaries, but is also issuing from the preas 
a useful translation of the former. The Biblio- 
theca Indica translation of the Suéruta has been 
delayed by the unfortunate death of its trans- 
lator, Dr. Uday Chand Dutt, and hence the 
translation of the Charaka is doubly welcome. It 
may be added that a similar work was also 
commenced in 1870 by Dr. Mahéndra L&l Sircar, 
but it never got beyond the first fasciculus. 


In the number for March the 3lst, M. V. 
Henry gives a bright review of Prof. Lefmann’s 
life of Franz Bopp. The learned Heidelberg 
professor, who is one of the few scholars who can 
claim a thorough working acquaintance with 
the whole of the Mahkdbhdrata, from cover to 
cover, and who is best known to the outside 
world by his well illustrated History of Ancient 
India, was excellently fitted for the task. 
As M. Henry truly remarks, the history of 
Bopp’s life is more than a simple biography. 
It is the history of a new-born science, which, 
under his auspices, and along the path which 
he traced for it, has since progressed with 
grand strides. Bopp’s name is ro familiar to us, 
that to many it seems difficult to believe that he 
died so long ago as the year 1832, at the com- 
paratively early age of forty-one. All his best 
work was done in the last ten years of his life, 


‘during which there appeared from his hand 


several Sanskrit texts, his Glossary, his Sanskrit 
Grammar, which is still one of the best in 
existence, and finally his immortal Compurative 
Grammar of the Indo-European Languages. Dr. 
Lefmann’s biography is described as at once able 
and sympathetic. 


The most important article in the Revue Cri- 
tique, on Indian subjects, which has appeared in 
1892, is M. Barth's review of Sylvain Lévi’s 
History of the Indian Theatre. This brilliant 
Sanskritist has worthily taken up the mantle 
dropped by Wilson more than sixty years pre- 
viously. It says much for the soundness of that 
great scholar’s work that it sufficed students for 
so long. His Hindi Theatre has ever since 
occupied a place of honour on the library shelves 
of every student of Indian literature. But even 
in this case knowledge has progressed, and the 
desire to know more has increased; so that Prof. 
Lévi’s work will be found most acceptable by 
every student. M. Barth's thoughtful and 
learned review will command instant attention. 
It is more than a review, for it proposes explana- 
tions of doubtful points, as when, for instance, 
hesuggests that the meaning of the difficult term 
bhdraté vritti is the style of the bharata, or actor, 
when he acts and speaks under his own name, as 
in the prologue, and, now and then, elsewhere in 
the drama, when he recites the bharata kdvyas. 
An idea of the comprehensive nature of M. 
Lévi’s work may be gathered from a very brief 
statement of its contents. The first part deals 
with the theory ofthe drama according to the best 
Sanskrit historical writers, and the uuthor does 
not fail to point out how their teaching has been 


a a a I 


1 In Vol. XX. and in Vol. I. of the new series. 
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minutely followed in all the plays, which have come 
down tous. This is followed by a history of Indian 
dramatic literature, in which M. Lévi has analysed 
in detail the principal dramatic works, and 
given more or less complete descriptions of other 
less important ones. The origins of the Hinda 
theatre are next discussed at length. They are 
traced down from the Vedic hymna to the master- 
picces of Kalid4sa and Bhavabhati. The line of 
descent is admittedly incomplete, for there is a 
gap, regarding which we know nothing, between 
the rudimentary indications, which we observe in 
early Indian Literature, and the sudden appear- 
ance of a complete dramatic theory and of cum- 
plete dramas of high literary merit. 


The history of Sanskrit drama, is, in fact, 
thut of classical Sanskrit itsclf. It springs 
suddenly into existence, like Minerva, armed 
at all points. The influence of Greek art 
has been credited with its invention, but this 
proposition is strenuously denied by M. Lévi, 
while his reviewer gives a more cautious 
verdict of ‘ not proven.” Most probably M. Lévi 
ig right when he maintains that the true rudi- 
mentary attempts of the Indian drama were 
couched in the vernacular of the time, and that 
it was not till the vernacular authors had 
acquired a certain skill, that the dramatic form 
was adopted by Sanskrit writcrs. I have more 
than once maintained myself, that Sanskyit, botb 
as a language, and as a literature, owes more 
to the vernaculars of the centuries preceding 
our era, than most European scholars are at 
present willing to allow. It isthesame at the 
present day. Nothing good and original is done in 
the vernacular, that is not taken up and imitated in 
Sanskrit by the pandits. Just as the Prikrit 
Saptaésatikd of Hala may be claimed as the origin 
of erotic poetry in Sanskrit (compare, for 
instance, the éatakas attributed to Bhartribari?); 
so in modern times, the incomparable Sat’sat of 
Bibéri Lal, — seven centuries of Hindi stanzas 
possessing a grace and a mastery of language 
which Kihdésa would have envied, — did not 


fulfil its fate, till it had been translated into or | 


imitated in very neat Sanskrit verses, each with 
its appropriate commentary, by Paramaénanda, in 
his Srivgdra-saptagatikd. So it has been with 
others. No great Hindi author has been let alone 
by the pandits of the 16th and 17th centuries. 
Even Tul’si Dis, the apostle of teaching in a 
language ‘‘ understanded of the people,” was not 
sucred to them, and I have heard (though I have 


—_ ee 


2 I may note in passing thot Bhartrihari’s satakas 
were the first Sanckrit book translated ijuto a European 
anguage. They were translated into Dutch c. 1640, by 


never seen it) of an elaborate Sanskrit commentary 
to Malik Muhammad's vernacular Padumivati. 
Na hi putam sydd gé-hshtramn éva-dritau dhritana. 
Sanskrit used to illustrate the writings of a 
Muhammadan saint! It is sufficient to make the 
ashes of the old Sitrakéras turn in their bed at 
the kottom of the Ganges. 


M. Barth very properly draws attention to 
the improbability of the Sanskrit drama ever 
being a folk-drama, — a popular exposition of 
a well-known subject which was attended for 
the sake of its literary graces. I do not believe 
that there ever was even a pundit in India, who 
could have understood, say, the more difficult 
passages of Bhavabhuti at first hearing, with- 
out previous study. What then are we to say 
of the less lettered dilettanti Rajputs, and the 
herd of the common fvlk, who crowded 
these performances? Not one word could they 
have understood, any more than a fashionable 
audience at home now understands a West- 
minster play, or its prologue. The pandits went 
to these representations because the language 
was chamathira, and the rest went there because 
the pandits said it was chamatkira. Nowhere is 
custom a greater force than in India. The old 
lady at home who loved her Bible, but felt most 
comfort from that blessed word ‘‘ Mesopotamia,” 
ig a type of the Indian masses. Custom made 
the literary class, who had the ear of those who 
paid for the representation, write the dramas in 
Sanskrit and in Priékrit. Custom made the 
spectators accept this bar to all intelligent appre- 
ciation of the piece, and their acceptance was 
aided by the pleasure derived from the acting, 
from the music, from the dresses, and so forth ; 
just as the British multitude flocks to an Italian 
opera, not one word of which ninety per cent. of 
the audience can understand. India is unchang- 
ing, like the rest of the East, and what occurs 
now is not very different from what occurred 
fifteen hundred years ago. In Mithilfé, the 
pandits still write prakaranas, which are repre- 
sented on State occasion. These are composed 
according to the strict rules of Sanskrit rhetoric. 
IT have seen them in the actual process of forma- 
tion. A panilit first writes his play throughout 
in Sanskrit. Then he rubs up his memory of 
of Prikrit Grammar, and transliterates such por- 
tions as are necessary into Prakrit. I have even 
had the honour to watch a well-known pandit 
performing this process. Mr. Cowell would be 
interested to know that his edition of Vararuchi 





a Brihman named Padmandbha. See Constable’s Edition 
of Bernicr’s Traveis, p. 334, footnote. 
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was found very useful. Then a few Maithili 
songs, in the vernacular of the present day, are 
added, and the whole is complete. I remember 
seeing one called somebody or other’s karana. It 
was acted with éclat, but I do not believe that 
(beyond a few who had studied the libretto 
beforehand) the audience understood one word 
of what was said or sung by the actors. I sat 
next the rdjd, at whose expense the whole thing 
was done. In one of the more florid songs in the 
vernacular (his own mother-tongue) which I had 
vainly followed, I asked him.if he could under- 
stand it. ‘Of course, not a word,” said he. Yet 
he was himself a very fair Sanskrit scholar. If 
he could not understand what was being said, 
what could be expected of the crowd of muséhibs, 
who sat behind us, or of the peons and other 
hangers on, who crowded in in the rear? Yet all 
were pleased, and followed the tumdsha with 
interest. They knew the story, and would have 
followed it equally well, if it had been dumb show, 
I do not beheve that in Bhavabhati’s, or even 
Kalidésa’s, time things were much different. As 
studies for the closet, their works were admired 
as chamatkedra, and hence had a reputation which 
ensured a large audience (which could not, or 
could only partly, understand them) at their 
‘representations. 
IIT. 

In the Revue de l’Histotre des Religions for 
May-June, 1892, M. Barth contributes another 
important review: — this time of the first volume 
of Prof. Max Muller’s translation of the 
Hymns of the Rig Veda, published in the Series 
of the Sacred Books of the East. The book con- 
tains the hymns to the Maruts, Rudra, Vayu and 
Vata, and a great portion of it is a revised edition 
of his well-known translation of the Hymns to the 
Maruts, published in 1869. Most of the article is 
devoted to criticism of the translation of isolated 
passages, but M. Barth also, while paying a just 
tribute to the learning and brilliant style of the 
Oxford Professor, gives expression to the regret, 
which more than one of us have felt, that advan- 
tage was not taken, in republishing the Hymns 
to the Maruts, to omit much surplusage, and to 
bring the commentary up to date. 


The number of September-October, 1892, of the 
same Revue, contains the translation of a com- 





3 Mr. Cowell’s Vararuchi was the one book which I 
could not keep during my service in Tirhait. No 
paniit who saw it could resist the temptation of bor- 
rowing and forgetting to return it. I had to purchase 
copy after copy, till I resolved never to lend it to any 
one. Since then it has been safe, but I carned the title 
of puslaka-ptidcha ! 
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mentary on the first two verses of the Dhamma. 
pada, containing the legends of Chakkhup4la and 
of Maddhakundali, by MM. de la Vallée-Pous- 
sin and Godefroy de Blonay. The first legend 
teaches how miefortune follows an evil act, as the 
cart-wheel follows the yoked ox, and the second 
that faith* in the Buddha, without works, is 
sufficient for salvation. 


M. Darmesteter’s French translation of the 
Zend Avesta, with notes, historical and philo- 
logical, has been frequently reviewed since its 
appearance. The erudition and competence of 
the translator were certain to make this an 
epoch-founding work ; but it has been more than 
this: for, as Prof. Max Miiller observes. it has 
thrown a bomb-shell into the ranks of Zend 
scholars. Prof. Darmesteter advances a theory 
that the Gdthas, the oldest portion of the Zend 
scriptures, do not date further back than the first 
century after Christ. This is a buld statement 
to make regarding a book, which scholars had 
hitherto regarded as being more than two 
thousand years older than this; and the proposition 
has provoked, and will provoke, most lively dis- 
cussion. Prof. Darmesteter has spared no pains 
to ensure the utmost possible correctness in his 
translation. Instead of following the not always 
very trustworthy guide of doubtful etymologies, 
he has visited India, and gone himself as 
near the fountain head as possible. With 
the assistance of learned Pfrsis, he has inti 
mately studied the ritual of the religion, and has 
obtained access to manuscripts hitherto unpub- 
lished, which have thrown much light on disputed 
passages. 

Another work which has been issued under the 
auspices of the Musée Guimet, but which can 
hardly be said to have excited much controversy ; 
for all the reviews, which I have seen, have beeh 
unanimous in differing from the author, has been 
the first volume of M. Paul Regnaud’s Le 
Rigvéda et les Origines de la Mythologie Indo- 
Européenne. I confess that I am compelled to 
side with the majority. I willingly admit the 
labour which the author has expended and the 
zeal and industry which he exhibits, but he goes 
too far when he claims to be a legitimate follower 
of Bergaigne. Bergaigne was a reasonable man. 
He sometimes, like every one, made a slip, but 


¢ In the January 1892 number of the same Revue, 
M. Paul Regnaud discusses the meaning of the Vedic 
word sraddh4, and compares it with the later Sanskrit 
use of the word. Curiously enough he makes no 
allusion to the sharp distinction between bhakti and 
$raddh4, which is insisted upon in the Sandilya Sttras,— 
@ modern work it is true, but undoubtedly containing 
much ancient tradition. 
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he never delivered himself over body and soul to 
a theory, and then endeavoured to make facts 
suit it. This is what M. Regnaud, with all his 
learning and all his ingenuity, has done. He has 
discovered what he calls a “system” for the 
interpretation ofthe Védas. This system, briefly 
put, consists in this, that the hymns of Rig Véda 
everywhere, without exception, refer to only one 
thing — the pouring of an inflammable spintuous 
liquid, called séma, on the fire. There is no 
question of a god Agni, or of any God. The 
hymns describe merely the literal union of the 
liquid and the fire. To prove this theory he has 
to distort the meaning of an inconceivable num- 
ber of perfectly simple hymns, and to invent new 
meanings for words, — meanings which were 
never imagined before.’ It is useless for me to 
give a detailed criticism of this work, I oan 
only express my regret that so well-known and 
esteemed an author should find himself in s0 
false a position. 


M. L. de Milloué, the Conservator of the Musée 
Guimet, has reprinted from the Annales of that 
institution his study on the Myth of Vyighabha, 
the first Jain Tirthamkaéra. The pamphlet is 
accompanied by two good photo-lithographs of 
Vrishabha and (?) Mahfvira. The author’s 
object is to shew the original identity of the 
Paurénik Vrishabha with the Jain saint, in 
which he clearly succeeds, and to trace the origin 
of the Myth to the Vedic legends about Agni, in 
which I doubt if he has been so successful. The 
essay shews a considerable range of reading, and 
much ingenuity ; but, judging from the misprints 
and the various different systems of translitera- 
tion employed, the book gives one the impression 
that the author has taken his authorities entirely 
from translations, without going to the original 
Sanskrit texts. He might, moreover, have been 
more careful in the authorities which he quotes. 
Some of the theories referred to (e.g., that 
embodied in Mr. Thomas’s article on the early 
faith of Aséka) have long been exploded. 


IV. 


When, in 1885,-M. Barth at once delighted 
and surprised the world of Oriental learning with 
the first instalment of his account of the Sanskrit 
Inscriptions of Cambodia, it became generaly 
known that the remainder of the Sanskrit 
inscriptions collected in thxt kingdom and in the 


neighbouring kingdom of Champ& by the inde- 
fatigable zeal of M. Aymonier, had been entrusted 
partly to M. A. Bergaigne,. and partly to 
M. Senart for decipherment. The second volume, 
that by M. A. Bergaigne, has now appeared 
and arouses many melancholy associations. 
The preface was probably the last thing which 
the author wrote on the subject, before he set 
out in 1888 on that trip to Switzerland, in the 
course of which he met his tragic fate. Oriental 
scholarship has not ceased to lament the sudden 
death of one of her most gifted children, and this 
publication has bidden ug ‘infandum renovare 
dolorem.’ Bergaigne left the work incomplete 
and the painful task of preparing it for the press 
devolved upon his intimate friend, M. Barth. 
This he has done with a reverent hand, and with 
rare self-abnegation; but, while we can admire 
Bergaigne’s learning and ingenuity, I may also 
be permitted to pay a tribute to the modesty of 
his editor, as regards the very important part, 
which he has taken in making these insoriptions 
ready for publication. One word must be said 
for the magnificent Atlas of photogravures which 
accompanies the volume. Nothing equal to it in 
the way of producing facsimiles of epigraphs has 
ever been attempted either in India or in Eng- 
land. The inscriptions themselves are of very 
great interest, epigraphbically as well as histori- 
cally, as they furnish a long series of dates, 
from the beginning of the 6th century of the 
Saka Era. 


Vv. 


The result of M. Barth’s labours in another 
field, must also be mentioned. One of his perio- 
dical notices of the Progress of Indian literature 
entitled “ Bulletin des Religions de V Inde” has 
lately appeared in the Revue de l’Histoire des 
Religions, a periodical which I have mentioned 
more than once in this paper, and which we also 
owe to the Musée Guimet. The Bulletin, as 
heretofore, contains a complete and succinct 
review of everything important dealing or in any 
way connected with the Religions of India, which 
has been published during the past five years. 
It is written in the luminous style, for which its 
author is well-known, and replete with the learn- 
ing and acuteness of deduction which distinguish 
him.® 


G. A. GRIERSON. 





& For instance (pp. 125 and ff.), pdrvata, adri and giri mean ‘‘the current of the libations,’’ and never mean 


‘S mountain.’’ 


‘(A trauslation of this most important work will shortly appear in this Journal.—ED.] 
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-ON THE DATES OF THE SAKA ERA IN INSCRIPTIONS, 


BY PROFESSOR F. KIELHORN, C.1. B; GOTTINGEN. 

HE number of dates of the Saka era which I have collected from the texts of inseriptions, 

‘or from accounts of inscriptions published by other scholars, especially by Dr. Fleet, 
amounts to about 370. Of these, about 100 dates contain no details for calculation or verifica- 
tion, and in rather more than thirty others the wording of some of the details isdoubtful. Of the 
rest, the calculation of about 140 dates has yielded results which theoretically satisfy the require- 
ments of the cases, while that of about seventy has proved unsatisfactory ; and in the case 
of about twenty dates my examination has shewn, either, how a particular term of the original 
date ought to be understood, or in what manner the wording of the date should be amended. 
In the following I give a list of what may be called regular dates.!_ These will be followed by 
a list of irregular dates, and by ‘such remarks as have suggested themselves to me regarding 
the practice of dating followed in connection with the Saka era. For obvious reasons, I shall 
include in my lists the dates which have been already treated of by Dr. Fleet,? and feel sure © 
that he will approve of my doing so. 


I, — REGULAR DATES. 
A. — DATES IN LUNAR MONTHS. 


1. — Dates in Expired Years. 
(a). — Dates in Bright Fortnights. 


1,— 8. 654. — Ante, Vol. XXI. p. 48. Date in a stone inscription from Java :— 
(L, 1). — Sakéndré=tigaté érat-Indriya-rasair=angikrité vatsaré 
var-Endau dhavala-trayddagi-tithan Bhadréttaré Karttike. 

8. 654 expired: Monday, 6th October, A. D. 732 ; the 13th ttths of the bright half ended 
18 h, 17 m., and the nakshatra was Uttara-bhadrapada up to 15 h. 6 m. after mean sunrise. 

2. — 8. 679. — Jour. Bo. As. Soc. Vol. XVI. p, 106; ante, Vol. XVIII. p. 55. Antrdli- 
Chhiréli copper-plate inscription of a Rashtrakita king Kakka of ce _—_ 

(L. 29). — vishuva-samkrantau... 

(L. 86). — ‘Sakanripa-kél-dtita-sathvatsara-fata-shatké €kéniéity-adhiké Asvayuja-suddha- 
(ddhé=n)katé(t)=pi sath 600 70 9 tithi 7. } -- 

In 8. 679 expired the Vishuva(Tulé)-samkranti took place 18h. 53 m. after mean 


sunrise of the 23rd September, A. D. 757, during the 6th tht; and the 7th fitht of. the bright 
half of Aévina ended 22 h. 1 m. after mean sunrise of the 24th September, A. D. 757. 


3. —8. 765. — Notulen eal Genootschap, Vol. XXVI. p. 21. Date in a stone 
inscription from Java :— 
Svasti Sakavarsh-itita 765 Chaitra-misa tithi paiichadasi chandragrahana Sémavéra . . 


8. 765 expired : A lunar eclipse, visible in Java, 18 h. 50 m. after 6 a. m. (local time) 
of Monday, 19th March, A. D, 843. 


4,—8. 782. — Jour. Bo. As. Soc. Vol. IX. p. 219, and Vol. XII, p. 329; ante, Vol. III. 
p- 320, and Vol. XVIII. p. 94. Date of the Kalyan Ambarnéth temple inscription of the 
Mahdmandalésvara Mamvinirajadéva, as read by Dr. Bhau Daji and Dr. Fleet :— 

(L. 1). — Saka-sathvat 782 Jyéshtha-suddha 9 Su(su)kré. 


1 Those dates in which a fitht is joined with the week-day on which it commenced I shall give, under a 
separate heading, in the list of irregular dates, but by doing so I do not wish to intimate that those dates are 
incorrect. Under irregular dates will also be given several regular dates from (apparently) spurious documents. 

2 The regular dates which have been already examined by Dr. Fleet are Nos. 2, 4, 6, 13, 26, 27, 28, 32, 35, 55, 
59, 60, 62, 64, 65, 69, 74, 85, 98, 102, 106, 108-112. 
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8. 782 expired: Friday, 3rd May, A. D. 860; the 9th ¢ithi of the bright half ended 7 h. 
43 m, after mean sunrise, 


5. — 8. 782. — Ante, Vol. XXI. p. 48. Date in an inscription from Java :— 


Sakavarshatita 782, Karttikamasa, tithi trayédaéi éukla-paksha, . . Vyi-vara (+. e. 
Brihaspati-vara), ... A&vini-nakshatra, ... VyatipAta-yéga, ... Taithila-karana. 


8. 788 expired: Thursday, 3lst October, A. D. 860; the 13th tith< of the bright half and 
the karana Taitila ended 10 h. 29 m., and the nakshatra was Abvini up toll h. 10 m,, and 
the yéya Vyatipata up to 5h. 16 m. after mean sunrise. 


6.—8. 836. — Ante, Vol. XII. p. 194, and Vol, XVIII. p. 90. Haddala copper-plate inscrip- 
tion of the Chapa Mahdsémantddhipati Dharanivariha, the feudatory of a king Mahipiladéva :— 


(Plate ii. 1. 12). — prapt-ddagayana-mahiparvvani .. . 
(L. 21). — Saka-satnvat 836 Pausha-sndi 4 uttarayand. 


In 8, 886 expired the Uttarfyana-samkranti took place 4h. 2 m. after mean sunrise of 
the 23rd December, A. D. 914, during the 4th tiths of the bright half which ended 15 h. after 
mean sunrise of the same day. 


7. — 8. 861. — Ante, Vol. XII. p. 211, No. 48. Kalas inscription of the Rashtrakita 
Gévinda IV. :— 


Saka-varsha 85lneya Vikyita-samvatsarada Maghada punnamey-Adityavaram:Ablésha- 
(sh&)-nakshatrado(?)l(?) sémagrahanarm samanise tula-pu[rusham=i(?)]ldu tatsamayadol. 


S$. 861 expired: A lunar eclipse, visible in India, 12 h. 12 m. after mean sunrise of 
Sunday, 17th January, A. D. 930, when the nakshatra was Aslésha up to 19 h, 42 m. after 
mean sunrise. By the mean-sign system the year Vikrita lasted from the 27th December, 
A.D. 928, to the 23rd December, A. D. 929, and was therefore current at the commencement of 
‘S. 851 expired, but not on the day of the date. [By the southern luni-solar system Vikrita 
would be ‘S. 852 expired. ] 


8, —8. 855, — Ante, Vol. XII. p. 251. Sahgit copper-plate inscription of the Rashtrakita 
Govinda IV, :— 


(L. 44). — Sakanripa-kil-Atita-satnvatsara-éatéshv=ashtasu pasmchapainchaéad-adhikéshv= 


atnkaté=pi samvatsarinath 855 pravarttamana-Vijaya-samvatsar-amtarggata-Sra vana-paurnna- 
masyém varé Guréh Porvvé-Bhadrapada-nakshattré. 


In 8, 855 expired, which by the southern luni-solar system was Vijaya, Sravana was 
intercalary, and the full-moon fsthi of the second Sravana ended on Thursday, 8th August, 
A.D. 933, 8 h. 9 m. after mean sunrise. On the same day the moon entered Parva-bhadrapadaé, 
by the Brahma-siddhanta, 9 bh. 51 m, after mean sunrise, and later by other systems. [By the 
mean-sign system Vijaya had ended on the 10th December, A. D. 932, before the commence- 
ment of 8. 855 expired. ] 


9.—8. 878, — Ante, Vol. XIL p. 257. Soratir stone inscription of the Rashtrakita 
Krishna III, :— | 

(L. 4). — Sa(éa)kanripa-kal-Akranta-samvatsara-sa(sa)tamnga(1*] 878 Virédhi3-samvatsarada 
Marggasira-masada punnameyum=Adityavaramum Rohini(ni)-nakshatramum 86(s6)magra- 
hanad-andu. 


8, 873 expired, which by the southern luni-solar system was Virédhakrit: A lunar 
eclipse, visible in India, 10 h. 22 m. after mean sunrise of Sunday, 16th November, A. D. 951, 
when the nakshatra was Rohini up to 12h. 29 m. after mean sunrise. [By the mean-sign 
system Viréddhakrit had ended on the 26th September, A. D. 950, before the commencement 
of S. 873 expired.] 





3 Clearly only an error of the writer or engraver for Virédhakrit. 
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10. — 8. 894. — Ante, Vol. XII. p. 266. Karda copper-plate inscription of the Rashtrakita 
Kakkala (Karka IT.) : — 


(L. 47). — Sakanripa-kal-atita-sam(sam)vateara-Satéshv=ashtasu chaturnna(rnna)vaty-adhi- 
késhv=ankatah sam(sath)vat 894 AvgirA(rah)-sam (sath)vatsar-dntarggata(t-) Agva yuja-paurnna- 
miisyayam Vu(bu)dha-dind sSmagrahana-mahaparvvani. 

8. 894 expired, which by thesouthern luni-solar system was Angiras: A lunar eclipse, 
visible in India, on Wednesday, 25th September, A. I). 972, 16 h. 56 m. after mean sanrise. 
[By the mean-sign system Aigiras had ended on the 29th June, A. D, 971, before the com- 
mencement of 8. 894 expired. ] 


| OU. —§.939.— As. Res. Vol. I. p. 363. Thana copper-plate inscription of the Silahaira 
Arikésarin : — 

‘On the fifteenth of the bright moon of Cértica, in the middle of the year Pingala, when 
nine hundred and forty years, save one, are reckoned as past from the time of King Saca, or, in 
figures, the year 939, of the bright moon of Cértica 15 ...... the moon being then full 
and eclipsed’ .. 

8. 939 expired, which by the southern luni-solar system was Pitgala: A lunar eclipse, 
visible in India, on the 6th November, A. D. 1017, 19 h. 23 m. after mean sunrise. 


12, — 8. 846. — Ante, Vol. VIII. p. 18. Miraj copper-plate inscription of the Western 
Chialukya Jayasimha ITI, : — 


Sakanripa-kal-iitita-samvateara-Satésho navasu shatchatviriméad-adhikéshv-atmkatal) satnvat 
946 Raktakshi-sam vatsar-imtarggata- Vaisdkha-paurnnamasyim=Adityavaré. 


8. 946 expired, which by the southern luni-solar system was BRaktAiksha: Sunday, 
26th April, A. D. 1024; the full-moon tiths onded 15 h. 31 m. after mean sunrise. 


13. —8. 950, — Ante, Vol. IV. p. 278, and Vol. XVIII. p. 379. Talgund stone inscription 
of the Western Chilukya Jayasimha III. : — : 


(L. 8). — ‘Saka-varsha 950neya Vibhava-samvatsarada Pushya-Suddha 5 Sémavdarads 
uttarayana-samkrantiy-andu. 

In 8. 960 expired, which by the southern luni-solar system was Vibhava, the 
Uttarayana-samkranti took place 16 h. after mean sunrise of Monday, 23rd December, A. D. 
1028, during the Sth étthi of the bright half which commenced 0 h. 47 m. before mean sunrise 
of the same day and ended 1 h. after mean sunrise of Tuesday, 24th December, A. D. 1028. 


14. — 8. 980. — Jour. Roy. As. Soc., O. S., Vol. IV. p. 281, and Cave-Temples of Western 
India, p. 104, Copper-plate inscription of the ‘Silihara Mirasimha: — 

(L. 44). — Sa(éo)kanripa-kél-atita-samvatsara-éatéshu | ast(di)ty-adhika-nava-satéshv= 
amkdéshu| pravarttatayiti Vilatnbi-samvatsaré | Pausha-misasya Saddha-pakshé | saptamyan 
Brihaspativaré i udagayana-parvvani |. 

In 8. 980 expired, which by the southern luni-solar system was Vilamba, the 
Uttarayana-samkranti took place 10 h. 18 m. after mean sunrise of Thursday, 24th December, 
A.D. 1058, during the 7th tithi of the bright half which ended 17 h. Brien mean sunrise of the 
same day. 

15. — 8. 996. — Ante, Vol. X. p. 127. Bijapur stone inscription of the Western Chalukya 
Sémésvara II. :— 

(L. 10). — Sa(éa)ka-varshath 996neya Anarhda-sainvatsarada Pusya(shya)-su(su)dhdha- 
(ddha) 5 Bri(bri)haspativarad-amdin=uttarayana-samkrazti-parvva-nimittam. 

In 8. 996 expired, which by the southern luni-solar system was Ananda, the Uttara- 
yana-samkranti took place 12.h. 3 m. after mean sunrise of the 24th December, A. D. 1074, 


116. THE INDIAN ANTIQUARY. (May, 1894.° 








before the commencement of the 5th éithi ; and the Sth éthi of the “eee half ended on Thurs- 
day, 25th December, A. D. 1074, 15 h. 18 m. after mean sunrise. 


16. — 8. 999. — Ante, Vol. XII. p. 209, No. 17. Hulgdr inscription of the Western 
Chalukya Vikramiditya VI. and Jayasimha IV.: 


Sa(éa)kanripa-kal-atita-sama vatsara-sa(Sa)tamgalu 999neya Pirhgala-samvatsarada Ashida- 
(dha)-su(su)ddha 2 Adityavara samkranti-pavitraréhanad-amda. 


In 8. 999 expired, which by the southern luni-solar system was Pingala, the 
Dakshinaéyana-samkranti took place 15 h. 2 m., and the second tithi of the bright half ended 
3h. 37 m. after mean sunrise of Sunday, 25th June, A. D. 1077. 


17. — 8. 1087. — Inscr. at Sravana Beljola, No. 47, p. 26. Date of the death of Mégha- 
chandra-traividyadéva : — 


ee 1037neya Manmatha-sainvatsarada Marggasira-sa(su)ddha 14 Briha- 
varam . 


8. 1087 expired, which by the southern luni-solar system was Manmatha: Thursday, 
2nd December, A. D. 1115; the 14th tiths of the bright half ended 14h. 53 m. after mean 


Sunrise. 


18. — 8. 1089. — Inscr. at Sravana Belgola, No. 59, p. 57. A grant by the Dandandy aka 
Gaiga-Raja, confirmed by the Dandandyaka Echi-Raja : — 


Sa(Sa)ka-varsham 1039neya Hémanambi-saihvatsarada Phalguna-éuddha 5 Somavarad- 
andu, 


S$. 1089 expired, which by the southern luni-solar system was Hémalamba: Monday, 
28th January, A. D. 1118; the 5th ésth$ of the bright half ended 20h. 11 m. after mean 
sunrise. 

19, — 8. 1045. — Ante, Vol. XIV. p.18. Date in an Old-Kanarese inscription at Térdal :— 

(L. 49),— Sa(Sa)ka-va[r*]sha 1045neya Subhakri(kri)t‘-samvatsarada Vaisikhada 
punpami Bra(bri)haspativaradalu, : 


8.1045 expired, which by the southern luni-solar system was Sébhakrit (Sébhana) : 
Thursday, 12th April, A. D. 1123; the full-moon tht ended 13 h. 23 m. after mean sunrise. 


20. — 8. 1045. — Inscr. at Sravana Belgola, No, 43, p.18. Date of the death of Subha- 
chandra :— 


Ban-imbhdédhi-nabhas-gaganka-talité jaté Sak-abdé taté 
varshé Sébhakrit(d)-ihvayé vyupanaté masé punas Sravané | 
pakshé krishna-vipaksha-varttini Sité varé dasamyam tithau. 


8. 1045 expired, which by the southern luni-solar system was Sébhakrit (Sébhana) : 
Friday, 3rd August, A. D. 1123; the 10th ¢tithi of the bright half ended 17 h. 12 m. after 


mcan sunrise. 


21.— 8. 1076. — oe Vol. XII. p. 209, No. 18, Halgfr inscription of the Western 
Chalukya Taila IIL. ; 


Sakanripa-kal-atita-satamgal pened Bh&va-samvatsarada Asa(shi)da(dha)-sn(éu)ddha 
5 Brihaspativarad-amdu. 


8. 1076 expired, which by the southern luni-solar system was Bhava: Thursday, 
17th June, A. D. 1154; the 5th tiths of the bright half ended 23 h. after mean sunrise. 


22. — 8. 1078. — Ane, Vol. XII. p. 209, No. 24. Stone inscription of the Silahara 
Mallikirjuna, now in the Hall of the Bombay As. Soc. : — 





& This is clearly an error for Sibhakni. 
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Sakanripa-kal-atita-samvatsara-gatéshu daéa[su*] ashtasaptaty-adhikéshu Saka-samvat 1078 
Dhata-samvataaré Vaisakha-suddha-aksha[ya*]-tritiyAayam yugadi-parvvani Bhauma-dind 
Mrigasira-nakshatré. 

8. 1078 expired, which by the southern luni-solar system was Dh&tri: Tuesday, 
24th April, A. D. 1156; the third ¢ithkt of the bright half ended 18 h. 58 m., and the nakshatra 

was Mrigasirsha up to 13 h. 47 m. after mean sunrise. 


23. — 8. 1081. — Inscr. at Sravana Belgola, No. 138, p.108. A grant by the Hoysala 
Narasimha I, : — 

Ekééity-uttara-sahasra-‘Saka-varshéshu gatéshu PramAdi(thi)-samvatsarasya Pushya-misa- 
éuddha-Sukravara-chaturddasyim uttarayana-senkrantau. 

In 8. 1081 expired, which by the southern luni-solar system was Praméthin, the 
UttarAyana-samkranti took place 13 h. 31 m. after mean sunrise of Friday, 25th December, 
A. D. 1159, during the 14th titht of the bright half which ended 16h. 48m. after mean 
sunrise of the same day. 

24. — 8. 1085. — Inser. at Sravana Belgola, No. 89, p. 8. Date of the death of Dévakirti :— 
Saka-varsha sdsirada embhatt-aidaneya Ut 
varshé khyita-Subhanu-namani sité pakshé tad-AshAdhakeé 
masé tan-navami-tithaa Budha-yuté viré dinéé-ddayé | 


8. 1085 expired, which by the southern luni-solar system was Subhanu: Wednesday, 
12th Jane, A. D. 1163; the 9th éitht of the bright.half ended 18 h. after mean. sunrise. 


25. — 8. 1006. — Ante, Vol. XVIII. p. 127. Hulgfir stone inscription of the Kalachuri 
Séméévara : — 

(L. 35). — Saka-varshada 1096neya Jaya-samvatsarada MArgadirada punnami Aditya- 
vara sOmagrahanad-andu. 

8. 1096 expired, which by the southern luni-solar system was Jaya: A lunar eclipse 
visible in India, on Sunday, 10th November, A, D. 1174, 16 h. 14 m. after mean sunrise. 

26. — 8.1114. — Anie, Vol. IT. p. 801. Gadag stone inscription of the Hoysala Viraballila :— 

(L. 43), — Sakanripa-kal-atita-sam vatsara-éatéshu chaturddas-adhikéshv=€kadagasa amkatd= 
pi 1114 varttamina-Paridhavi-samvatsar-imtarggata-Marggaéi(éi)rsha-paurnnamasyam Sané- 
(nai)scharavaré sémagrahané. 

8. 1114 expired, which by the southern luni-solar system was Paridhavin: A lunar 
eclipse, visible in India, on Saturday, 21st November, A, D. 1192, 0 bh, 56m. after mean sunrise. 

27, — 8. 1121. — Ante, Vol. XIX. p. 155. Gadag stone inscription of the Hoysala 
Viraballala : — 

'(L. 31). — Spiro es ita ated teens tea vicdis 1121neya Siddhartthi-samvatsarada 
pratham-Ashada(dha) -sukla-paksh-dshtami-Brihaspativara-Bya(vya)tipata-panya-dinaddél = 4 
Bya(vya)tipata-nimittam. 

In 8. 1121 expired, which by the southern luni-solar system was Siddharthin, Ashadha ~ 
was intercalary by the Arya-siddhinta ; and the 8th ¢ithi of the bright half of the first 
Ashidha ended 23 h. 32 m. after mean sunrise of Thursday, 3rd June, A. D. 1199, when the yéga 
was Vyatipéta for about 14 h. after mean sunrise. 

28. —8. 1146. — Ante, Vol. XTX. p. 157. Kolir stone cieaeehe of the Dévagiri-Yadava 
Singhana II. : 

(L. 9). — Saka-varusada® 1145 de(da)neya Svabhaénu-saumvachchharada® dvitiya-Bhadra- 
pada-sudhdhs’ 5 Su(bu)kravarad-amdu. 


5 Read varshada. 8 Read samvatsarada. T Road suddha. 
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In 8. 1145 expired, which by the southern luni-solar system was Subhanu, Bhaédra- 
pada was intercalary ; and the 5th wzthi of the bright half of the second Bhidrapada ended 
7 h. 14 m. after mean sunrise of Friday, Ist September, A. D. 1223. 


29. — 8. 1156, — Pali, Skr. and Old-Kan. Inscr. No. 87. Bijfipur inscription of the 
Dévagiri-Yadava Singhana IT. :— 


‘Saka 1156 (in figures, 1. 5), the Jaya smivatsara; Vaddavara, the day of the fall-moon 
of the bright fortnight of Vaisiikha.’ 


8, 1156 expired, which by the southern luni-solar system was Jaya: Saturday, 15th 
April, A.D. 1234; the fall-moon ¢tht ended 12 h. 24 m. after mean sunrise. 


30, — 8. 1156. — Cazve-Temples of West. India, p. 99. Image inscription at Elfra : — 

(L. 1), — Svasti éri Saké 1156 Jaya-savachharé [Phalguga-sudha-tritid Budhé}]. 

(L. 3). — Phalguna tritiy’m Vu(bu)dhé. 

§. 1156 expired, which by the southern luni-solar system was Jaya: Wednesday, 21st 
February, A. D. 1235; the third éiths of the bright half ended 21 h. 36 m. after mean sunrise. 


31, — 8. 1158. — From Dr. Fleet’s impression (Graham’s Kolhapoor, p. 426, No. 18). 
Kélhapur stone inscription of the Dévagiri-Yadava Singhana II. : — 


(L. 1). — Svasti éri Saka 1158 varshé Durmmukha-samnvatsaré Magha-éuddha-pirnna- 
masvim tithan 86ma-diné | 


(L, 14). —. .. séméspavi[ddhéP].. . 


8. 1158 expired, which by the southern luni-solar system was Durmukha: A lunar 
eclipse, visible in India, 21 h. 14 m, after mean sunrise of Monday, 12th January, A. D. 1237. 


32, — 8. 1171. — Ante, Vol. VII. p. 304, and Vol. XIX. p. 441. Chikka-Bagiwiadi copper- 
plate inscription of the Dévagiri-Yadava Krishna : — 


(L. 19). — Ekasaptaty-uttara-éat-Adhé@(dhi)ka-sahasra-samkhyéshn Sak-fivdé(bdé)shv= 
atitéshu pravarttaminé .Saurh(sau)mya-samvatsaré tad-amta[r*]gat-Ashidha-paurnnamisy iim 
Sanaischaravaré Porvashadgh(4*)-nakshatré Vaidhriti-yégé itthambhita-pum(pu)pyakalé. 

8. 1171 expired, which by the southern luni-solar system was Saumya: Saturday, 
26th June, A. D. 1249; the full-moon tithi ended 11 h. 33 m., and the nakshatra was Parva- 
shagha up to 6 h, 34 m., and the yéga Vaidbriti up to 13 bh. 26 m. after mean sunrise. 

33. — 8. 1171.— Ante, Vol. XIV. p, 69. Bendigéri copper-plate inscription of the Dévagiri- 
Yidava Krishna: — 

(L. 22): — Svasti éri-Saka-satnvatsarasya datadhika-sahasr-aikidhika-saptatyéecheAnathtaré 
Saumyé=bde Sravané mAsi sita-pakshé dvadasyim Guruvaré. 


S. 1171 expired, which by the southern luni-solar system was Saumya: Thursday, 
22nd July, A. D. 1249; the 12th ¢itht of the bright half ended 23 h. 5 m. after mean. sunrise. 


34,— 8. 1187. — From Dr. Fleet’s impression, Kélhapur pillar inscription of the 
Dévagiri-Yadava Mahadéva : — 


(L. 8). — Saka-varshé 1187 varttamina-Krédhana-samnvatsaré Migha-misa-pirnnimaya’ th 
Sukra-diné. 


8. 1187 expired, which by the southern luni-solar system was Krédhana: Friday, 
22nd January, A. D. 1266; the fall-moon ¢itht ended 14 h. 12 m. after mean sunrise. 


35, — 8. 1103. — Ante, Vol, XIV. p. 317, and Vol. XIX. p. 442, Paithan copper-plate 
inscription of the Dévagiri-Yadava Ramachandra :— 


(L, 62). — Sa(Sa)k@ cha €kidagasu trinavaty-adhikéshve-atitéshn 1193 varttamana- 
Prajépati-samvatsar-amtargata-Magha-guddha-dviidagyith Vu(bu)dhé. 
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8. 1193 expired, which by the. southern luni-solar system was Prajapati: Wednesday, 
13th January, A. D. 1272; the 12th ¢itht of the bright half ended 14h. 48m, after mean 
sunrise. | 

36. — 8, 1104, — From Dr. Fleet’s impression (Graham’s Kolhapoor, p. 437, No. 15) 
Kélhapur stone inscription of the Dévagiri-Yadava Ramachandra: — | 

(L. 23).— Saka-varshéshu 1194 véd-imka-Rudra-pramitéshu vyatitéshu varttamin- 
Argirah-[sath]vatsara-Migha-pirnnimayam sémagrahana-parvani. 

8.1194 expired, which by the southern luni-solar system was Angiras: A lunar 
eclipse, visible in India, 13 h. 27 m. after mean sunrise of the 3rd February, A. D. 1273, 


37. — 8, 1200.—Inser. at Sravana Belyola, No. 137, p. 105. Date of a private inscription :— 


Svasti Sri-vijayabhyudaya-Salivihana-éaka-varsham 1200neya Bahudhanya-samvatsarada 
Chaitra-8uddha ] Sukravara. 

8. 1200 expired, which by the southern luni-solar system was Bahudhanya: Friday, 
25th March, A. D. 1278; the first éstht of the bright half ended 20 h. 24 m. after mean sunrise, 
[This was the day of the Mésha-samkranti which took place, by the Sirya-siddhinta 16 h, 
44 m., and by the Arya-siddhanta 14 h. 45 m. after mean sunrise. ] 

38. — 8. 1227, — From Dr. Fleet's impression. Vélapur stone inscription of the Dévagiri- 
Yadava Ramachandra : — | | 

(L. 1). — Svasti éri Saku 1227 | Visvavasu-samvachchha(tsa)ré | Marga-su(én)dha(ddha) 
5 S6mé. 

8. 1227 expired, which by the southern luni-solar system was Visvavasu : Monday, 
22nd November, A. D. 1305; the 5th éitht of the bright half ended 3 h. 16 m., after mean 
suprise. 

39.— 8.1801, — Jour. Bo. As. Soc. Vol. XII. p. 356. Dambal copper-plate inscription of 
Harihara II. of Vijayanagara :— 

Sak-abdé Salivahasya sahasréna tribhih éataih | 
ék-adhikaisecha ganité Siddharthé=bdé subhé diné 
Jyé(jyai)shthyim Bhaumé nisanAth-dparagé .. . 

8. 1801 expired, which by the southern luni-solar system was Siddharthin: A lunar 
eclipse, visible in India, on Tuesday, 3lst May, A. D. 1379, 20 h. 52 m. after mean sunrise. 

40. — 8.1801. — Pali, Skr. and Old-Kan. Inser. No, 126; ante, Vol. XII. p. 214, No. 87. 
Harihar stone inscription of Harihara II. of Vijayanagara :— 

‘Sasi-kha-sikhi-chamhdra-samité Saké Sidhdha(ddha)rththi(rtthi)-samjiité ch=abdé [1*] 

Karttika-masasya sita-dvidasyam Bhaskaré viré [11]. 

S. 1801 expired, which by the southern luni-solar system was Siddh&rthin: Sunday, 
23rd October, A. D. 1379; the 12th éttht of the bright half ended 9 h. 23 m. after mean sunrise. 

41.—8. 1882. — Péli, Skr. and Old-Kan. Inscr. No. 127; ante, Vol. XII. p. 214, No. &8. 
Harihar stone inscription of Dévaraya I. of Vijayanagara :— 

Saké n€tr-fgni-vahn-imdu-samkhyé Vikru(kri)ti-nimaké [|*] 
varushé Nabhasya-dvadasyiim Sukliyim SOmavaraké [ti*] 

8. 138382 expired, which by the southern luni-solar system was Vikrita: Monday, 
Lith August, A. D. 1410; the 12th ¢itht of the bright half ended 21 h. 36 m. after mean 
sunrise. 

42. — 8. 1888. — Ante, Vol. II. p. 353. Date on the colossal Jain statue at Karkala, in 
the South Kanara District :-— 
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(L. 5). — Svasti ért-Sakabhdpati-tri-éara-vahn-indau Virddhyadikyid’-varshé Phalguna- 
Saumyavéra-dhavala-sri-dvadasi-tithau ... 


(L. 14), ery Saka-varsha 1358 *¢ @ 


8. 1853 expired, which by the southern luni-solar system was Virédhakryit : Wednes- 
day, 13th February, A. D. 14382; the 12th titht of the bright half ended 6h. after mean 
sunrise. 


43, — 8, 1486. — As. Res. Vol. XX. pp. 22 and 37. Krishnapura stone inscription of 
Krishnaraya of Vijayanagara : — 
Silivahana-éaka 1436 . . . BhAva-samvatsara, Philguna-éuddha 3, Sukravara. 


8. 1436 expired, which by the southern luni-solar system was Bhava: Friday, 
16th February, A. D. 1515; the third ¢tth: of the bright half ended 22 h. after mean sunrise. 


44, — 8. 1460. — Ep. Ind. Vol. I. p. 401. Krishnapura stone inscription of Krishnaraya 
of Vijayanagara : — 
(L. 41), — ‘Saké sfrdaihé=chaturbhihr®=dasabhir=api éataih sammité Sarvad4ériny= 
abdhé!° Chaitr-akhya-mfsé sita-Madana-tithau Jivavaré=ryamarkshé | 
S$. 1450 expired, which by the southern luni-solar system was Sarvadhérin : 


Thursday, 2nd April, A. D. 1528; the 13th (Madana) ¢ttht of the bright half ended 16 h. 13 m., 


and the nakshatra was Uttara-phalgunt (the Aryamarksha) up to 12 h, 29 m. after mean 
sunrise. | 


45. — 8. 1451. — Ep. Ind, Vol. I. p. 399. Krishnapura stone inscription of Krishnaraya of 
Vijayanagara : — 

(L. 1).— Svasti éri-jayAbhyudaya-Salivihanagaka-varushamgalu 145lneya Virdédhi- 
samvatsarada Vaisékha-Suda(ddha) 15 Sudala (i. e. Sukravaradalla) ... 


(L. 22), — Viréddhi-sathvatsarada Vaiéikha 6u 15 Sudalli sémagra(gra)hana-ponya- 
kaladali ... 


8. 1451 expired, which by the southern luni-solar system was Viréddhin: A lunar 
eclipse, visible in India, on Priday, 23rd April, A. D. 1529, 14h. 22 m. after mean sunrise. 


46.— 8. 1460. — Ante, Vol. IV. p. 332, and Vol. XII. p. 214, No. 96. Harihar stone 
inscription of Achyutaraya of Vijayanagara : — 
(L. 15). — Salivihana-nirntta-saka-varuga(rsha)-kram-igaté | 
vy6ma-tark ka-chatus-chamdra-sathkhyaya cha samanvité \\ 
Vila bi-nimaké varshé masé Karttika-namani | 
paurnamisyam sité pakshé varé Sabisutasya cha II 
Somoparfga-samayé... 


8. 1460 expired, which hy the southern luni-solar system was Vilamba: A lunar 


eclipse, visible in India, on Wednesday, 6th November, A. D. 1538, 15 h. 19-m. after mean 
sunrise. 


47. — 8.1476, — Péli, Skr. and Old-Kan. Inser, No. 188; Mysore Inscr. No. 17, p. 25. 
Harihar inscription of Sadiéivadéva of Vidyénagari (Vijayanagara) :— 


‘Salivahana-Saka 1476 (in figures, 1, 4); Monday, the fourteenth day of the bright fort- 
night of VaiéAkha.’ 


8.1476 expired, which by the southern luni-solar system was Ananda: Monday, 
16th April, A. D. 1554; the 14th ¢itht of the bright half ended 17 h. 36 m. after mean sunrise, 





® Read Virédhakrid-. © Read sirdhatsechaturbhir. 10 Read °dhdriny=abdé. 
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48, — 8. 1506. — Pals, Skr. and Old-Kan. Inscr. No. 28; ante, Vol. XII. p. 213, No, 74. 
Dévanhalli copper-plate inscription of Rangardya of Vijayanagara: — 
(L. 114). — Khyat-aing-ambara-bin-€mdu-ganité Saka-vatsaré | 
vatsaré Taéran-aibhikhyé misi Kirttika-naimani (1 
Pakshé valakshé ponyiyam paurnimayam mahatithan | 
8. 1506 expired, which by the southern luni-solar system was Tférana: A lunar 
eclipse, visible in India, on the 7th November, A. D. 1584, 23 h. 2 m. after mean sunrise. 
49. — 8. 1548. — Pali, Skr. and Old-Kan. Inscr. No. 29; Mysore Inscr. No. 136, p. 248. 
Simoggii copper-plate inscription of Rimadéva of Viisyatiacars: — 
‘Saka 1543 ( in words ; 1. 18 of the first side ; véda, 3; ambudhi, 4; sara, 5; and kshéni, 1), 
the Durmati sasvaésara ; Saturday, the third day of the bright fortnight of Vaigikha.’ 


8. 1643 expired, which by the southern luni-solar systom was Durmati: Saturday, 
14th April, A. D. 1621; the third tiths of the bright half ended 19 h. 12 m. after mean sunrise. 


50. — 8. 1556. — Inser. at Sravana Belgola, No. ie p. 66 (and No. 140, p. 111). Stone 
inscription of Chima Raja Vadeyar of Maisir : — 


Srt-Salivihana-éake-varusha 1556neya BhAva-samvatsarada Ashida(dha)-én 13 Sthiravara- 
Brahmay6éga-dalu. 

8. 1556 expired, which by the southern luni-solar system was Bhava: Saturday, 
28th June, A. D. 1634; the 13th ¢éth of the bright half ended 22 h., and the yéga was Brahman 
from 1 h. 13 m. after mean sunrise. 


51. — 8. 1644, — Mysore Inser. No. 168, p. 316. Tonnur copper-plate inscription of 
Krishnaraja of Maisir :— 

‘The Salivahana ‘Saka year reckoned as véda, arnava, ritu, kshitt (1644) having passed, the 
year Subhakyit being current, in the month Margaéira, full moon, Tuesday, Brahma 
ycga, Ardr&é nakshatra, Balava karana,.... the moon being eclipsed in the constellation 
under which Rimanuja was born’... . 


8. 1644 expired, which by the southern luni-solar system was Subhakyit: A lunar 
eclipse, visible in India, 16 h. 33 m. after mean sunrise of Tuesday, 11th December, A. D. 
1722, when the nakshatra was Ardraé from 5h, 55 m., the yéja Brahman from 10 h. 23 m., 
and the karana Balava from 16 h. 33 m. after mean sunrise. 


52, — 8. 1650. — Coorg Inscr. No. 13, p. 20. Abbimatha copper-plate inscription ; date 
of a grant of the Coorg Rija Dodda Virappa Vadeyar : — 

‘Salivahana-gaka-varusha 1650ne Kilaka-samvatsarada Karttika-éuddha 2 Budhavara- 
dallu. 
8. 1650 expired, which by the southern luni-solar system was Kilaka: Wednesday, 
23rd October, A. D. 1728; the second étthi of the bright half ended 17 h. 12 m. after mean 
sunrise. 


53, — 8. 1688. — Pali, Skr. and Old-Kan. Inscr. No. 37. Date in copper-plates from 
Maisir : — 
‘Balivahana-Saka 1688 (in figures; 1. 1 of the first side), the Vishu sathvatsara ; moneay 
the first day of the bright fortnight of Chaitra.’ 
8. 1683 expired, which by the southern luni-solar system was Vishu: Monday, 
6th April, N. 8., A. D. 1761; the first titht of the bright half ended 6 h, after mean sunrise. 
{The Mésha-samkranti took place on the 9th April, A. D. 1761.] 
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54. — 8. 1718. — Coorg Inscr. No. 13, p. 20 (and No. 14, p. 22). Abbimatha (and 
Mahidévapura) copper-plate inscription of the Coorg R&ja Vira Rajéndra Vadeyar : — 

Svasti sri-vijayibhyudaya-Salivihana-saka-varusha 1718ne varttamanaké salluva Nala- 
samvatsarada Chaitra-Su 1 Bhargavara-dallu. 


8.1718 expired, which by the southern luni-solar system was Nala : Friday, 8th April, 
N.S., A. D.1796; the first titht of the bright half ended 21 h. 10 m. after mean sunrise. [The 
Mcsha-samkranti took place on the 9th April, A. D. 1796.] 


(ob). — Dates in Dark Fortnights. 


{L.] — Parnimanta Dates. 


55.\— 8. 726. — Ante, Vol. XI. p. 126, and Vol. XVIL p. 141. Kanarese country copper- 
plate inscription of the Rishtrakita Govinda III. : — 

(L. 1). — ‘Sakanripa-kal-Atita-sathvatsaramgal-é]ndr-t({i)rpatt-Araneya Subhanu embhi- 
(mbi) varshadé Vais&(é4)kha-masa-krishna-paksha-pafichamé(mi)-Byihaspati(ti)varazh. 

8. 726 expired: Thursday, 4th April, A. D. 804; the 5th éitht of the dark half of the 
ptrnimdnta Vaisikha ended 7 h. 48 m. after mean sunrise. By the mean-sign system the 
4th April, A. D. 804, fell in the year Subhanu which lasted from the 17th June, A. D. 803, to the 
12th June, A. D, 804. [The 5th ttthi of the dark half of the amdnta Vaisikha ended 20 h. 41 m. 
after mean sunrise of Friday, 8rd May, A. D. 804; and by the southern luni-solar system S. 726 
expired would be Tarana.] ) 


56, — 8. 976. — Pali, Skr., and Old-Kan. Inser. No. 158. Balagathve stone inscription of 
the Western Chilukya Séméésvara I,: — 

‘Saka 976 (in figures, l. 15), the Jaya saiivateara ; Sunday, the day of the new-moon of the 
dark fortnight of Vaisikha,’ 


8. 976 expired, which by the southern luni-solar system was Jaya: Sunday, -10th April, 
A. D, 1054; the 15th tiths of the dark half of the piirntmdnta Vaisikha ended 19 h. 37 m. after 
mean sunrise. [The 15th ¢itht of the dark half of the amdénia Vaisikha ended 6 h. 12 m. after 
mean sunrise of Tuesday, 10th May, A. D. 1054, Compare below, No. 150.] 


57. — 8. 1813. — Jour. Bo. As, Soc. Vol. IV. p.115. Copper-plate inscription of Harihara ITI. 
of Vijayanagara : — 

Saké trayédaéidhika-trifatéttara-sahasré gaté vartamiina-Prajapati-sativatsaré Vaisikha 
masé krishna-pakshé amavasyéyém Saumya-din6é sirydpardga-punyakale. 

8. 1813 expired, which by the southern luni-solar system was Prajipati: A solar 


eclipse, visible in India, 5 h. 49 m. after mean sunrise of Wednesday, 5th April, A.D. 1391, 
which was the 15th of the dark half of the paérnimdnia Vaisikha. 


(2.] — AmA&nta Dates. 


58. — 8. 589. — Inser. Sanscrties du Cambodge, p. 74; ante, Vol. XXI. p, 48. Stone 
inscription at Vat Prey Vier!? :— 
Yaté kélé ‘Sakanaim nava-tanu-vishayair=Mmidhavé shédaé-ahé 
Jivab=chépé=ja-siryyS ....... maitrameindur... 


8. 589 expired: The 16th day of the lunar Madhava (Vaisakha) was the 15th April, 
A. D. 667, when the first tithi of the dark half of the amdnita Vaisakha ended 4 h. 28 m., and 





11 The dates givon under this heading will be specially considered below. 

12 For the full wording of this date and an exact calculation of all its details see now M. A. Barth in Inser. 
Sanscrites de Camp ct du Cambodge, p. 592. I give the date here, merely, because it is the earliest available Sake 
date in a dark fortnight which shows the aménta scheme of the lunar month and admits of verification. For an 
even earlier amdnita date from Cambodia (of Saka 548), see ante, Vol, XXI. p, 47. 
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when the moon was in Anuradha (the Maitra nakshatra) up to about 22 h, 20 m. after mean 
sunrise. On the same day the sun was in the sign Aja (Mésha), which it had entered on the 
20th March, and Jupiter was in Ch&épa (Dhanuh), having entered that sign on the 20th 
January, A. D. 667. 

59. — 8. 788. — Ante, Vol. XII. p. 219, and Vol. XVII. p. 142. Sirfr stone inscription 
of the Rashtrakdta Améghavarsha (‘Sarva) : — 

(L. 15). — ‘Sakanripa-kal-atita-samvatsarangal é]-nfr=enbhatt-entaneya Vyayam emba 
sathvatsarain pravarttise  érimad-Amdéghavarsha-Nripatuiga-nim-ankitand vijaya-rijya- 
pravardhamina-samvatsarangal avyatt-eradum uttar-6ttaram rijy-Abhivriddhi salutt-ire .... 
Jyéshtha-masad=amaseyum Adityavaram ige siryyagrahanad-andu. 

8. 788 expired: A solar eclipse, visible in India, 9 h. 4 m. after mean sunrise of 
Sunday, 16th June, A.D. 866. This day fell in the year Vyaya by both systems ; for by the 
mean-sign system Vyaya lasted from the 23rd September, A. D. 865, to the 19th September, 
A. D. 866; and by the southern luni-solar system Vyaya was S. 788 expired. 

60. — 8. 810. — Ante, Vol. XIII. p. 69, and Vol. XVIII. p. 90. Bagumra copper-plate 
inscription of the Rashtrakita Mahdsdmantdédhipati Krishnarija II. of Gujarat: — 

(Plate ii. b, 1, 11). — Sakanripa-kal-atita-samvatsara-satéshy=ashtasu das-dttaréshu Chaitrte= 
mivasyi[yaim] siryagrahana-parvani. 

S$. 810 expired : A solar eclipse, visible in India, 2 h, 40 m. after mean sunrise of the 
15th April, A. D. 888. 

61. — 8. 867. — Ante, Vol. L. p. 209. Saldtgi stone inscription of the reign of the 
Rashtrakita Krishna III. : — 

(L. 3). — Saka-kalad=gat-ivda(bdaé)nam sasaptadhikashashtishu 

Satéshv=ashtasu tavatsu samainim-=ankaté=pi cha 
varttamané Plavang-Avdé(bdé) ... : 
(L. 45). — Parvvokté varttamin-fivdé(bdé) misé Bhidrapadé=mchité 
pitri-parvvani tasy=aiva Kujavaréna samyuté 
siryyegrahana-kilé tu madhyagé cha divakaré. ; 

8. 867 expired: A solar eclipse, visible in India‘ 6 h. 18 m. after mean sunrise of 
Tuesday, 9th September, A. D. 945. The year Plavanga, by the mean-sign system, did not 
commence till the 17th October, A. D. 945, and it is therefore clear that the donation, to which 
the date in line 45 refers, was made some time before the date, referred to in line 3, when the 
inscription was put up. [By the southern luni-solar system Plavaiga would be 8. 869 expired.] 

62. — 8. 867. — Ante, Vol. VII. p. 16, and Vol. XIX. p. 102. Date of the accession of 
the Eastern Chalukya Amma II., from a copper-plate inscription of his: — 

(L. 31). — Giri-rasa-vasu-samkhy-iibdé Saka-samayé Mirggastrsha-masé=smin [1] 

krishna-trayddaga-diné Bhriguvaré Maitra-nakshatré |) 
Dhanushi ravau ghata-lagné dvddaga-varshi(rshé) tu janmanah ... . 

8. 867 expired : Friday, 5th December, A. D. 945; the 13th ¢ttht of the dark half ended 
10 h. 8 m., and the nakshatra was Anurédhé (the Maitra nakshatra) up to 7 h. 53- m. after 
mean sunrise; and the sun was in the sign Dhanuh which it had entered on the 23rd 
November, A. D. 945, 

638. — 8. 893. — Ante, Vol. XII. p. 256. Adaraguiichi stone inscription of the Rashtra- 
kita Kottiga (Khotika) : — 

(L. 7). — Sa(Sa)kanripa-kal-atita-sathvachchha(tsa)ra-sa(éa)tangal=entu nira tombhatte- 
miraneya Prajapatiesa[m*]vachchha(tsa)ram saluttam-ire tad(d-)va(-va)rsh-abhya(bhya)- 
ntarad=Ashva(sva)yujad=amavase Adityavara saryyagrahana. 
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§S. 893 expired, which by the southern luni-solar system was Prajaipati: A solar 
eclipse, visible in India, 2 h. 49 m. after mean sunrise of Sunday, 22nd October, A. D. 971. 
[By the mean-sign system Prajapati had ended on the 8rd July, A. D. 970, before the com- 
mencement of 8. 893 expired. ] 


64. — 8. 904, — Inser. at Sravaga Belgola, No. 57, p. 55; ante, Vol. XX. p. 35. Date 
of the death of the Rashtrakita Indrarija:— —_ 
Vanadhi-nabhé-nidhi-pramita-samkhyé(khya-)Sak-avanipala-kilamam 
. neneyise Chitrabhanu parivarttise Chaitra-sitétar-ashtami- | 
dina-yuta-Sdmavaradol .... 





8. 904 expired, which by the southern luni-solar system was Chitrabhanu: Monday, 
20th March, A. D. 982; the 8th ¢ttht of the dark half ended 22 h. 58 m. after mean sunrise. 
[By the mean-sign system Chitrabhinn had ended on the 18th May, A. D. 981, before the 
commencement of 8. 904 expired.—The Mésha-samkranti took place on the 23rd March, 
A. D. 982.] 


65, — 8. 972. — Ante, Vol. XII. p. 202, and Vol. XVIII. p. 91. Surat copper-plate 
inscription of the Chaulukya Triléchanapala of Latadésa : — 
(Plate iii, 1, 3), — Saké nava-sa(éa)tair=yukté dvisaptaty-adhiké tatha [1*] 
Vikyité vatearé Paushé.miasé pakshé cha tima(ma)sé II 
Amavasya-tithan sirya-parvvany-Angaravaraké [1*] 
8. 972 expired, which by the southern luni-solar system was Vikrita : A solar eclipse, 
visible in India, 10 h. 11] m. after mean sunrise of Tuesday, 15th January, A. D. 1051. 


66. — 8. 991. — Hp. Ind, Vol. II. p. 227. Vaghif stone inscription of the reign of the 
YAdava Séunachandra II,: — 
(L. 9). — Raipa-Nathd-itka-tulyé tu 991 Saka-kilasya bhipatan [1*} 
Saumya-sativatear-Ashidha-ravigrahana-parvvani 1 
§. 991 expired, which by the southern luni-solar system was Saumysa: A solar 
eclipse, visible in India, 0 h.31 m. after mean sunrise of the 21st July, A. D. 1069. 


67. — 8, 1047. — Ante, Vol. XII. p. 212, No. 56. Naréndra inscription of the Western 
Chalukya Vikramfditya VI.: —~ 


Saka-varshah 1047neya Visv&(své)vasu-samvatsarada [Bhi]drapada-ba 13 Sukravara 
mahitithi-yugadiy-amdu. 


§. 1047 expired, which by the southern luni-solar system was Visvavasu: Friday, 
28th August, A. D. 1125; the 13th ¢itht of the dark half ended 16 h. 9 m. after mean sunrise. 


68. — 8. 1050. — Inscr. at Sravana Belgola, No. 54, p. 47. Date of the death of 
Mallishéna : — 
‘Saké édnya-éar-Ambar-Avani-mité samvatsaré Kilaké 
masé Phalguniké tritiya-divasé vard ’sité Bhaskaré | 
ss Svatau....... madhyfihné .... 
8. 1050 expired, which by the southern luni-solar system was Kilaka: Sunday, 


10th March, A. D. 1129; the third ttthi of the dark half ended 21 h. 16 m., and the nakshatra 
was Svati up to 15 h, 46 m., after mean sunrise, 


69. — 8. 1096. — Ante, Vol. XVIII. p. 127. Hulgir stone inscription of the Kalachuri 
Somésvara : — 

(L. 40). — Saka-varshada 1096neya Jayarsamvatsarada Margaéira-bahuladeama(mi)visyé 
Mangalavara siryagrahanad-andu, 
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8. 1096 expired, which by the southern luni-solar system was Jaya: A solar eclipse, 
visible in India, 6 h, after mean sunrise of Tuesday, 26th November, A. D. 1174. 


70, — 8. 1112. — Ante, Vol. XII. p. 209, No, 25. A Kélhapur inscription of the ‘Silahara 
Bhoja II.: — 

(L. 2). — Sakanripa-kalad=frabhya varshéshn dvadaédéttara-gatadhika-sahasréshu nivrittc- 
shu varttamana-Sadhfrana-samvatsar-intarggata-Pushya-bahula-dvidagyim Bhaumavaré 
bhanér=uttarAyana-samnkramana-parvvani. 

In 8. 1112 expired, which by the southern luni-solar system was Sadhfrana, the 
Uttaréyana-samkranti took place 14 h. 2 m, after mean sunrise of Tuesday, 25th December, 
A. D. 1190, during the 12th ¢ithi of the dark half which ended 19 h. 7 m. after mean sunrise 
of the same day. [For another, irregular date in the same inscription see below, No. 191.] 

71. — 8. 1113. — From Dr. Fleet’s impression. Gadag stone inscription of the Dévagiri- 
Yadava Bhillama: — 


(L. 18). — Sakanripa-kal-Atita-sathvatsara-datéshu trayédasddhikéshytkidaéasu varttamana- 
Virdédhakrit-samvatsar-amtargata-J yéshth-amiavisyayaém= -Adityavaré siryagrahand. 


8, 1118 expired, which by the southern luni-solar system was Virddhakrit: A solar 
eclipse, visible in India, 10 h. 29 m. after mean sunrise of Sunday, 28rd June, A. D. 1191. 
72. — 8. 1118. — Pali, Skr. and Old-Kan. Inser. No. 109. Chaudadampur inscription of 


the Great Chieftain Vira-Vikramaditya of the lineage of Chandragupta, and his Néyaka 
Khandéya-Kéara-Kaméyanayaka :-— 

‘Saka 1113 (in figures, 1, 72), the Virédhikyit smiwatsara; the day of the new-moon of 
Miargasirsha ; at the time of an eclipse of the sun.’ 


§. 1118 expired, which by the southern luni-solar system was Virddhakyit: A solar 
eclipse, visible in India, 5 h, 59 m. after mean sunrise of the 18th December, A. D, 1191. 


73. — 8. 1187, — Pali, Skr. and Old-Kan. Inser. No. 201. Balagamve stone inscription 
of the Dévagiri-Yadava Siaghana II.: — 


‘Saka 1187 (in figures, 1. 23), the Yuva sasvatsara, Thursday, the day of the new-moon 
of Bhadrapada.,’ . 


8. 1187 expired, which by the southern luni-solar system was Yuvan: Thursday, 
24th September, A. D. 1215; the 15th titht of the dark half ended 21 h. 36 m. after mean 


sunrise. 


74. — 8, 1189. — Ante, Vol. XVIII. p. 128. WHulgfir stone inscription of the Dévagiri- 
Yadava Mahadéva: — 

(L. 15). — Saka-varshada 1189neya Prabhava-sainvatsarada Jyéshtha-ba 30 Budhavara 
siryagrehanad-andn. 

In 8. 1189 expired, which by the southern luni-solar system was Prabhava, Jyaishtha 
was intercalary ; and there was a solar eclipse, visible in India, 8 h. 35 m. after mean sunrise 


of Wednesday, 25th May, A. D. 1267, which was the 15th of the dark half of the first 
Jyaishtha. 
75. — 8. 1285. — Inser. at Sravana Belgola, No. 41, p.11. Date of the death of ‘Subha- 
chandra : — 
Pancbatriméat-sathyuta-satad vay-adhika-sahasra-nuta-varshéshnu | 
vrittéshu Saka-nripasya tu kalé vistirnna-vilasad-arnnavanéman I 
Pramadi-vatsaré masé Sravané tanum atyajat | 
Vakré krishna-chaturddasyam ‘Subhachandré mahayatih 
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8. 1235 expired, which by the southern luni-solar system was Pramfdin: Tuesday, 
2ist August, A. D. 1813; the 14th ditht of the dark half ended 15 h. 36 m. after mean 


sunrise. 
76, — 8, 1295. — Ante, Vol. XXI. p. 48. Date in an inscription from Java : — 


‘Sakavarshatita 1295, Asujimisa, tithi trayédasi krishnapaksha .... Su-vara (ji, e. 
Sukra-vara). 


8. 1295 expired : Friday, 14th October, A. D. 1373; the 13th ¢ithi of the dark half ended 
20 h. 49 m. after mean sunrise. 


77. — 8. 1807. — Hultzsch, South-Ind. Inscr. Vol. I. p.157. Inscription on a lamp-pillar 
at Vijayanagara : — 





(L. 36). — ‘Saka-varshé 1307 pravarttamané Krédhana-vatsaré Phalguna-misé krishna- 
pakshé dvitiyiyim tithau Sukravar6. 


S. 1807 expired, which by the southern luni-solar system was Krédhana: Friday, 
16th February, A. D. 13886; the second ¢titht of the dark half commenced 0 h. 17 m. before 
mean sunrise of this Friday and ended 0 h. 43 m. after mean sunrise of the following day. 

78, — 8. 1881. — Inser. at Sravana Belyola, No. 106, p. 80. Date of a private inscrip- 
tion : — 

Saka-varusha 1331neya Virédhi-samvatsarada Chaitra-ba 5 Gu (7. e. Guruvara), 


8. 1831 expired, which by the southern luni-solar system was Virédhin : Thursday, 
Ath April, A, D. 1409 ; tho 5th étthe of the dark half ended 23 h, 22 m. after mean sunrise. 


79, — 8. 1665. — Inscr. at Sravana Belyola, No. 142, p. 112. Date of the death of 
Charukirti: — 
Sri-Sakavarusha 1565neya 
Srimach-Charu-sukirti-pandita-yatih S6bhanu-samvatsaré 
mias€ Pushya-chaturddagi-tithi-varé krishné supakshé mahan | 
madhyiihné vara-Miola-bhé cha(?)karané Bharggavyavaré Dhri(dhru)vé 
yogé svargga-puram jagima matimin(mims=)traividya-chakrésvarah 1 
8.1565 expired, which by the southern luni-solar system was Subhanu: Friday, 
29th December (the day of the Uttariyana-samnkrinti), A, D, 1643; the 14th ¢ithi of the dark 


half and the karana Sakuni ended 19 h, 54 m., and the nakshatra was Mala up to 11 h. 10 m.,, 
and the yéja Dhruva up to 5 h. 16 m. after mean sunrise. 


80. — 8. 1781. — Inser. at Sravuna Belyola, No. 72, p. 61. Date of the death of Adita- 
kirtidéva : — 

‘Sdlivihana-Sakibdaéh 173lneya Sukla-nima-sathvatsarada Bhidrapada-ba 4 Budhavara- 
dalli. 


8, 17381 expired, which by the southern luni-solar system was Sukla: Wednesday, 
27th September, N.S., A. D. 1809; the 4th éithi of the dark half ended 19 h. 36 m. after mean 


sunrise, 
81. — 8. 1739. — Ooorg Inscr. No. 17, p. 25. Merkara copper-plate inscription of the 
Coorg Raja Liiga Rajéndra Vadeyar : — | 
Silivahana-éaka-varsha 1739ney Isvara-sathvatsarada Jéshtha-babula bidigeyu Bhanu- 
varakké Kali-dina 1796 392 ne... 


8.1739 expired, which by the southern luni-solar system was Isvara : Sunday, Ist June, 
N.S., A. D. 1817, which was the day of the Kaliyuga 1796 392; the second ¢tithi of the dark 
half ended 11h. 12 m. after mean sunrise. 
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[The same inscription also has the date: Vikrama-sainvatsarada Chaitra-duddba dvadasiyu 
Bhainuvérads varige varusha 2 tingalu 9 dina 25 Kali-dina 1797 42lue, corresponding, for 
S. 1742 expired = Vikrama, to Sunday, 26th March, N. S., A. D. 1820, which was the day of 
the Kaliyuga 1797 421.] 

82. — 8. 1748, — Inser. at Sravana Belgola, No. 98, p. 74. Date from the reign of 
Krishnaraja Vadeyar of Maisir : — 

‘Salivahana-saka-varusha 1748neya sanda varttaminakke saluva Vyaya-naima-salibvatsarada 
Philguna-ba 5 Bhanuvaéradalu. 


8. 1748 expired, which by the southern luni-solar system was Vyaya: Sunday, 18th 
March, N. S., A. D. 1827; the 5th t#thz of the dark half ended 3h, 12 m. after mean sunrise. 


2. — Dates in Current Years. 


(a). — Dates in Bright Fortnights. 


83. — 8, 1032. — Jour. Bo. As. Soc. Vol. XIII. p. 3. Talalea copper-plate inscription of 
the Silahira Gandaridityadéva : — 

Sakanripa-kal-atita-dvatriméad-uttara-sahasré Virddhi-sathvatsaré Migha-suddha-dasamyath 
Mam galavaré. 

S. 1032 current, which by the southern luni-solar system was Vir édhin : Tuesday, 
Ist February, A. D. 1110; the 10th ¢:tht of the bright half ended 11h. 58 m. after mean 


sunrise. 


[The same inscription contains the date: tat-samvatsar-dparitana-Vikrita-samvatsara- 
Vaisikha-paurnamasyam sémagrahana-parvani, corresponding, for 8. 1088 current, which by 
the southern luni-solar system was Vikrita, to the 5th May, A. D. 1110, when there was 
a lunar eclipse, visible in India, 21 h. 57 m. after mean sunrise. ] 


84, — 8. 1061. — ee Vol. XII. p. 212, No. 57. An Inglésvar inscription of the Western 
Chilokya Sémésvara III. : 

Sakha(ka)-varusha 105lneya Kilaka-samvatsarada eee eee sOmagra- 
hana-nimittam. 

S. 1051 current, which by the southern luni-solar system was Kilaka: A lunar etPeS 
visible in India, 20 h. after mean sunrise of the 8th November, A. D, 1128. 

85. — 8. 1065. — Ante, Vol. XIX. p. 317. Miraj stone inscription of ‘the Silihara 
Vijayidityadéva : — 

(L. 19), — [(‘Saka]-varsha 1065neya Duthdubhi-samvatsarada Bhadrapada-su(su)dhdha- 
(ddha) 2(aléered tv 6) Sukravarad-amdu. 


8. 1065 current, which by the southern luni-solar system was Duudubhi: Friday, 
28th August, A. D. 1142; the 6th athz of the bright half ended 12 h. 33 m, after mean sunrise. 


86. — 8. 1065, — From Dr. Fleet’s impression. Kdlhipur stone inscription of the 
Bilahara Vijayadityadéva : — 

(L, 16). — Saka-varshéshu pamchashashty-uttara-sahasra-pramitéshv=atitéshu pravartta- 
mina-Dumdubhi-samvatsara-Magha-misa-paurnnamasyam Sdomavaré sdémagrahana-parvva- 
nimittam., 

8. 1065 current, which by the southern luni-solar system was Dundubhi: A lunar 
eclipse, visible in India, 17 h. 23 m. after mean sunrise of Monday, Ist February, A. D, 1143. 


87. — 8. 1068. — Inser. at Nravana Belgola, No. 50, p, 33. Date of the death of Prabha- 
chandra-siddhantadéva : — 


Sa(éa)ka-varshamh  1068neya Krédhan-sainvatsarada Aévija-sn(Su)ddha-dasamt 
Brihavarad-andu Dhanur-llagnada pirvvahnad [a]. 
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8. 1068 current, which by the southern luni-solar system was Krédhana: Thursday, 
27th September, A. D. 1145; the 10th ¢itht of the bright half ended 16 h. 26 m. after mean 


sunrise, 


88. — 8. 1073. — From Dr. Fleet’s impression. Bamani stone inscription of the Silahara 
Vijayadityadéva : — 

(L. 12). — Saka-varshéshu trisaptaty-uttara-sabasra-pramitéshv=atitéshu amkaté=pi 1073 
pravarttamana-Pram6da-samvatsara- Ene repens pene emachsuravere somagrahana- 
parvva-nimittam. 


8. 10783 current, which by the southern luni-solar system was Praméda: A lunar 
eclipse, visible in India, 20 h. 6 m. after mean sunrise of Friday, 6th September, A. D. 1150. 
89. — 8.1099. — Inecr. at Sravana Belgola, No. 42, p.14. Date of the death of Naya- 
kirtidéva: — 
Saké randhra-nava-dyu-chandramasi Durmmukhy-akhya-samvatsaré 


Vaisakhé dhavalé chaturddaga-diné varé cha Siryatmajé | 
pirvvahné praharé gaté ’rddha-sahité... 

§. 1099 current, which by the southern luni-solar system was Durmukha: Saturday, 
24th April, A. D. 1176; the 14th tithi of the bright half ended 15 h. after mean sunrise. 

90, — 8. 1127. — Jour. Bo. As. Soc. Vol. X. p. 236. Kalholi Jain temple inscription of 
the Ratta chiefs Kartavirya IV. and Mallikarjuna :— 

‘In the Saka year 1127, the RaktAkshi samvatsara, on Saturday, the second lunar day of 
the bright fortnight of the month Paushya, at the time of the sun’s commencement of 
his progress to the north.’ 

In 8. 1127 current, which by the southern luni-solar system was Rakt&ksha, the 
second tithi of the bright half of Pausha ended 4h. 82 m., and the Uttarayana-samkranti 
took place 4 h, 59 m. after mean sunrise of Saturday, 25th December, A. D. 1204, 

91. — 8, 1181. — Ante, Vol. XIX. p. 247. Bhéj copper-plate inscription of the Ratta 
chief Kartavirya IV.: — 

(L. 97). — Sakanripa-kalasy=aikatri(tri)méad-uttara-sat-adhika-sahasratamasya Vibha- 
va-samvatsarasya Karttika-masasya éukla-dvadasyim Budhavara-samanvitayam. 

8, 1181 current, which by the southern luni-solar system was Vibhava: Wednesday, 


22nd October, A. D. 1208; the 12th tithi of the Ene half ended 12 h. 45 m. after mean 
sunrise. 

92. — 8. 1197, — Pdli, Skr. and Old-Kan. Inser. No, 236; Mysore Inscr. No. 120, p. 219. 
Halébid memorial tablet: — 

‘Saka 1197 (in figures, 1. 8), the Bhava sashvatsara ; Wednesday, the twelfth day of the 
bright fortnight of Bhidrapada.’ 


8.1197 current, which by the southern luni-solar system was Bhiva: Wednesday, 
15th August, A. D. 1274; the 12th uth: of the bright half ended 20 h. 11 m. after mean 
sunrise. 


93, —8, 1199. — From Dr. Fleet’s impression. Sidnirle inscription of the Dévagiri- 
Yadava Ramachandra :— 


(L. 13), — Saka-varshéshn 1199 rarmdhr-dmka-Rudra-pramitéshu gatéshu varttamdna- 
Dhatri-sathvatsar-dm(4)ntargata-Sravana-pirnnimayir Séma-diné yajfhiépavita-parvani. 


8. 1199 current, which by the southern luni-solar system was Dhatri: Monday, 27th 
July, A. D. 1276; the full-moon tithi ended 4h, 58 m. after mean sunrise, 


94, — 8.1205. — Inser. at Sravana Belgola, No. 129, p.97. Date of a private inscription: — 
Sa(Sa)ka-varsham 1205neya Chitrabhanu-samvatsara Srivana-su 10 Bridandu. 
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8. 1205 current, which by the southern luni-solar system was Chitrabhanu: Thurs- 
day, 16th Jaly, A. D. 1282; the 10th tzthi of the bright half ended 20h. 16 m. after mean sun- 
rise. 

95, — 8. 1895. — Inser. at Sravana Belgola, No.111, p.86. Date of a private inscription :— 

Saka-varsha 1295 Paridhavi-samvatsara-Vaisikha-sSuddha 3 Budhavara. 


8, 1295 current, which by the southern luni-solar system was Paridhavin : Wednesday, 
7th April, A. D. 1872; the third ¢tthé of the bright half ended 11 h. 3 m. after mean sunrise. 


96. — 8. 1855. — Inscr. at Sravana Belgola, No. 108, p. 85. The tomb of the Jaina 
‘Srutamuni was set up: — 
Ishu-éara-éikhi-vidhu-mita-saka-Paridh4vi-éarad-dvitiyag-Ashadhé | 
sita-navami-Vidhudin-édayajushi sa-Visakhé pratishthit=¢yam-iha | 
In 8. 1855 current, which by the southern luni-solar system was Paridhévin, Ashadha 
was intercalary ;15 and the 9th étht of the bright half of the second Ashfdha ended 4 h. 
11 m. after mean sunrise of Monday, 7th July, A. D. 1482, when the nakshatra was Visakhaé 
up to 17h. 4 m. after mean sunrise. 
97. — 8. 1455. — Ante, Vol. V. p.19. Badamf inscription of the time of Achyutaraya of 
Vijayanagara :— 
(L. 4). — Svasti éri-jayabhyudaya-Salivahana-éaka-varsha 1455neya Narhdana-sainvat 
sarada Jé(jyé)shtha-su 5 Guruvéradaln. 


8. 1455 current, which by the southern luni-solar system was Nandana: Thursday, 
9th May, A. D. 1532; the 5th titht of the bright half ended 20 h. 24 m. after mean sunrise. 


[1.] — Parniménta Dates: None. 
([2.] —- AmAnta Dates. 


98. — 8. 948.—Ante, Vol. XVII. p. 120 (and Vol. XVI. p. 43). Kalas-Budrakh ad al 
plate inscription of the Yadava Bhillama IIL: — 

(L. 14). — Sakanripa-kal-Attta-samvatsara-datéshu navasv=ashtichatvari[tb* ]éad-adhik[é*]- 
shy=amkaté=pi | 948 11 Krédhana-samvatsara-Karttika-samjit-adityagrahané, 

8. 948 current, which by the southern luni-solar system was Krédhana: A solar 
eclipse, visible in India, 2 h. 36 m. after mean sunrise of the 23rd November, A..D. 1025. 


99. — 8. 1042, — Inscr. at Sravana ae No. 49, p. 28. Date of the death of 
Démiyyaka: — 


Sa(sa)ka-varusha 1042neya Vik&éri-samvatsarada Philgups-bahola 11 Byihavarad-andu. 


8. 1042 current, which by the southern luni-solar system was Vik4rin: Thursday, 
26th February, A. D. 1120; the 11th tiths of the dark half ended 21 h. 42 m. after mean sunrise. 


100. — 8. 1104. — dnte, Vol. XIV. p. 19. Date in an Old-Kanarese stone inscription at 
Térdal : — 

(L. 59). — Sa(éa)ka-varshazh 1104neya Plava-samvatsarada Aévayuja-bahula 3 Adiva- 
radalu. 


Ss, 1104 current, which by the southern luni-solar system was Plava: Sunday, 
27th September, A. D. 1181; the third tthi of the dark half ended 16 h. 5 m. after mean 
sunrise. 





13 See ante, Vol, XIX. p. 356, No. 157. 
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101. — 8, 1110. — Ante, Vol. XII. p.97. Toragal inscription of the Mahdémandalésrara 
Barma :— 


(L. 33). — Sa(Sa)ka-varsham 1110neya Plavamga-samvatsarada Puésya(shya)-bahula 10 
Vaddavarav-uttarayana-samkramana-vyatipitadals. 

In 8. 1110 current, which by the southern luni-solar system was Plavanga, the 
Uttarayana-samkraénti took place 19 h. 25 m. after mean sunrise of Friday, 25th December, 
A.D, 1187, during the 10th écthz of the dark half, which ended 15 h. 5 m. after mean sunrise of 
Saturday, 2€th December, A. D. 1187. 


102. — 8. 1186. — Jour. Bo. ds. Soc, Vol. XII. p. 7; ante, Vol. XIX. p. 440. Khédrapur 
stone inscription of the Dévagiri-Yadava Singhana IT, :— 


(L. 8). — Sri-Saka-varshé 1136 Srtmukha-samvatsaré Chaitré sirya-parba(rva)ni 
Séma-diné. 


8.1136 current, which by the southern luni-solar system was Srimukha: A solar 
eclipse, visible in India, 10 h. 52 m. after mean sunrise of Monday, 22nd April, A. D. 1213. 
[The same date in a Halébid inscription of the Hoysala Viraballala, Pdls, Skr. and Old-Kan. 
Inscr. No. 284.] 


103. — 8. 1151. — Arch. Survey of West. India, Vol, III. p. 118; Jour. Bo. As. Soc. Vol. 
X. p. 282. Date in an Old-Kanarese stone inscription of the Ratta chief Lakshmidéva at 
Saundatti : — 


(L. 64). —Saka-varsha 115lneya Sarvvadhfri-samvatsarada Ashidhad=ama(ma) vise 
Somavarad=aindina sarvvagrasi-siryyagrahanad=uttama-tithiyol. 


8. 1161 current, which by the southern luni-solar system was Sarvadharin: A total 
solar eclipse, visible in India, 6 h. 3 m. after mean sunrise of Monday, 3rd July, A. D. 1228. 


104. — 8. 1172. — Ante, Vol. XXI. p. 201. Kaiichipura Ekamrandtha stone inscription of 
Ganapati :— 


(L. 13). — Sakabdé tu dvisaptaty-adhika-Siva-éata-khyata-samkhyana-mané 
Saumy-abdé Sréshtha-masé bahula-Hari-diné Bhaumavaré samé=hni | 


8.1172 current, which by the southern luni-solar system was Saumya: Tuesday, 8th 
June, A. D. 1249; the 11th (Hari) titht of the dark half ended 13 h, 23 m. after mean sunrise. 


105. — 8. 1175. — Mysore Inscr. No. 171, p. 322. Bangalore Museum copper-plate 
inscription of the Hoysala Sémésvara :— 


‘The Saka year 1175, the year Paridhavin, the month Philguna, new-moon day, during 
an eclipse of the sun.’ 


8. 1175 current, which by the southern luni-solar system was Paridhavin: A solar 
eclipse, visible in India, 10 h. 50 m. after mean sunrise of the lst March, A. D. 1253. 


3. — Dates in Expired or Current Years.'4 


106. — 8. 584.—Ante, Vol. VI. p. 73; Vol. XVI. p. 109; Vol. XVII. p. 141; and 
Vol. XX. p. 3. Haidarabid copper-plate inscription of the Western Chalukya Pulikééin II. : — 


(L. 11). — atmanah pravarddhaména-rajydbhishéka-samvatearé tritlyé Sakanripati-samvat- 
sara-satéshu chatustrims-idhikéshu pafichasv=atitéshu Bhidrapad-Amavasyayain sdryyagrahana- 


nimittam, 





14 The question as to which of the possible equivalents of the original date should be regarded to be its true 
equivalent will be considered below. 
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8. 584 current: A partial solar eclipse, not visible in India, 21h. 17 m. after mean 
sunrise of the 13th August, A. D. 611, which was the 15th of the dark half of the pirnimdnta 
Bhadrapada. 


8. 584 expired: A total solar eclipse, not visible in India, 14 h. 15 m. after mean sun- 
rise of the 2nd August, A. D. 612, which also was the 15th of the dark half of the pirnimanta 
Bhadrapada. 


(2.] — Am&anta Dates. 

107, — 8. 716. — From Dr. Fleet’s impression. Paithan copper-plate inscription of the 
Rishtrakfiita Govinda III. : — 

(L. 60). — Sakanripa-kél-atita-samvatsara-sa(Sa)téshu saptamu(su) jé(sh6)daés-dttaréshu 
Vaisikha-va(ba)hul-amavasyam=Adityagrahana-parvvani. 

8S. 716 current: A circular solar eclipse, not visible in India, 17 h. 16 m. after mean 
sunrise of the 14th May, A. D. 793, which was the 15th of the dark half of the amdnta Vaisikha. 

8. 716 expired : A total solar eclipse, visible in India, 3 h. 48 m. after mean sunrise of 
the 4th May, A. D. 794, which also was the 15th of the dark half of the amdnta Vaisakha. 


108. — 8. 780. — Ante, Vol. VI. p. 68, and Vol. XVI. p. 74. Radhanpur copper-plate 
inscription of the Rashtrakita Gévinda III. : — 

(L. 58). — Sakanripa-kal-dtita-samvatsara-satésho saptasn triméad-uttaréshu Sarvajin- 
nimni samvatsaré Srivana-bahula-a(l-4)mivasyimh siryagrahana-parvani. 

8. 730 current: A total solar eclipse, not visible inIndia, 10h. 35m. after mean sunrise 
of the 7th August, A. D. 807, which was the 15th of the dark half of the amdnta Sravana. 


8. 730 expired: A total solar eclipse, visible in India, 1 h. 17 m. after mean sunrise of 
the 27th Jaly, A. D. 808, which also was the 15th of the dark half of the amdnta Sravana. 


By the southern luni-solar system Sarvajit was S. 730 current; and by the mean-sign 
system Sarvajit lasted from the 3lst May, A.D. 807, to the 26th May, A. D. 808, and 
accordingly was current on the 7th August, A. D. 807, and at the commencement of S. 730 
expired, but not on the 27th July, A. D. 808. 


109. — 8. 789. — Ante, Vol. XII. p. 185, and Vol, XVIII. p. 56. Bagumra copper-plate 
inscription of the Rashtrakita Mahdsdmantddhipati Dharivarsha Dhruvarija IIT. of Gujarat : — 


(L. 64). — Sakanripa-kal-Atita-samvatsara-éatéshu saptasv=éku(k6)nanavaty-adhikéshv- 
aikatah sathvat 789 Jyéshth-amavisyiiyam adityagrahana-parvvani. 

8. 789 current: A total solar eclipse, visible in India, 9h, 5 m. after mean sunrise of 
the 16th June, A. D. 866, which was the 15th of the dark half of the amdnia Jyaishtha. 


8. 789 expired: A total solar eclipse, visible in India, 1 h. 56 m. after mean sunrise 
of the 6th June, A. D. 867, which also was the 15th of the dark half of the amdnuta Jyaishtha. , 


B. — DATES IN SOLAR MONTHS. 
All in Expired Years. 
110. — 8. 944. — Ante, Vol. XIV. p. 53, and Vol. XIX. p. 129. Korumelli copper-plate 
inscription of the Eastern Chalukya Rajaraja II.; date of his accession : — 
(L. 65). — Y6 rakshitum vasumatimn Saka-vatsaréshu 
véd-amburagi-nidhi-varttishu Simhagé=rkké [1 *] 
krishna-dvitiya-divavas!5-Ottarabhadrikayam 
varé Gurér=vvaniji lagna-varé=bhishiktah 1 





18 Read -divas-. 
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In 8. 944 expired the Sithha-samkranti took place (and the solar Bhadrapada 
commenced) 20 h. 46 m. after mean sunrise of the 26th July, A. D. 1022; and the day of the 
date is Thursday, 16th August, A. D. 1022, when the second titht of the dark half (of the 
amduta Bhadrapada) ended 10h, 55 m., and the nakshatra was Uttara-bhadrapada up to 
16 h, 25 m. after mean sunrise. 


111. — 8. 999, — Ante, Vol. XVIII. p. 163. Vizagapatam copper-plate inscription of 
Anantavarman Choédagangadéva ; date of his accession : — 

(L. 30). — Sak-Avdé(bdé) Nanda-randhra-grahagana-ganité Kumbha-sarhsthé dinés6 

guklé pakshé tri(tri)tiya-yuji Ravija-diné Révati-bhé nriyugmé 
lagmé(gné) . 

In 8. 9989 expired the Kumbha-samkranti took place (and the solar Phalguna 
commenced) 19 h. 12 m. after mean sunrise of the 22nd January, A. D. 1078; and the day of 
the date is Saturday, 17th February, A. D. 1078, when the third étht of the bright half (of the 
lunar Philguna) ended 21 h. 23 m., and the nakshatra was Révati up to 19 h. 3 m. after mean 
suprise. 


112. — 8. 1008, — Ante, Vol. XVIII. p. 164. Vizagapatam copper-plate inscription of 
Anantavarman Chiédagangadéva : — 

(L. 40). — Haranayana-viyad-gagana-chandra-ganité Sak-dvd@(bdé) MéshamAésa-krishn- 
fshtamyim=Adityavar6. 

In 8. 10038 expired the Mésha-samkranti took place (and the solar Vaigikha commenced ) 
17 h. 20 m. after mean sunrise of the 23rd March, A. D. 1081; and the day of the date is 
Sunday, 4th April, A. D. 1081, when the 8th titht of the dark half (of the aménta Chaitra) 
ended 12 h, 37 m. after mean sunrise. 


113. — 8. 1847. — Hultzsch, South-Ind. Inscr. Vol. I. p. 84. Inscription inside the front 
Gopura of the Viriiichipuram temple : — 

‘On the day of (the nakshatra) Anusham (3. e. Anurédh&), which corresponds to Wednes- 
day, the sixth lunar day, the 3rd (solar day) of the month of Panguyi (i.e. Phalguni) of the 
Visvavasu year, which was current after the Saka year 1347 (had passed).’ 


In 8. 1847 expired, which by the southern luni-solar system was Visvavasu, the month 
Panguni (1. ¢e. the solar Chaitra) commenced 15h. 42 m. after mean sunrise of the 24th 
February, A. D. 1426; and the day of the date is Wednesday, 27th February, A. D. 1426, when 
the 6th tithi of the dark half (of the amdnta Phalguna) ended 20 h. 30 m., and the nakshatra 
was Anurédhé for about 23 h. after mean sunrise, 


114, — 8. 1871. — Hultzsch, South-Ind. Inser, Vol. I. p. 111. Inscription on the east wall 
of the Sdmanithésvara temple at Padavédu :— 


‘On the day of (the nakshatra) Uttiradam (i. e. Uttarashadhé), which corresponds to 
the yéga Ayushmat and to Saturday, the thirtee nth lunar day of the former half of the 
month of Sithha of the Sukla year, which was current after the Saka year 1371 (had passed).’ 


In 8, 1871 expired, which by the southern luni-solar system was Sukla, the Sirhha- 
samnkranti took place (and the solar Bhidrapada commenced) 8 h. 80 m. after mean sunrise of 
the 30th July, A. D. 1449; and the day of the date is Saturday, 2nd August, A. D. 1449, when 
the 13th tithi of the bright half (of the lunar Srivana) ended 8 h. 43 m., and when the nakshatra 
was Uttarashadha for 10 h. 30 m., and the yéga Ayushmat for 4 h. 54 m. after mean sunrise 


115. — 8. 1471. — Hultzsch, South-Ind. Inscer. Vol. 1. p. 85. Inscription on a stone, built, 
into the floor of the court-yard of the Viriichipuram temple : — 


‘On Thursday, the day of (the nakshatra) Punarvasu, which corresponds to the seventh 
lunar day of the former half of the month of Mésha of the Saumya year, which was current 
after the Silivaha-Saka year 1471 (had passed).’ 
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In 8. 1471 expired, which by the southern luni-solar system was Saumya, the Mésha- 
samkranti took place (and the solar Vaisikha commenced) 19h. 41 m. after mean sunrise of 
the 27th March, A. D. 1549; and the day of the date is Thursday, 4th April, A. D. 1549, when 
the 7th ttht of the bright half (of the lunar Vaisikha) ended 14h, 44 m., and the nakshaira was 
Punarvasu up to 17 h. 44 m. after mean sunrise. 


116. — 8. 1488. — Hultssch, South-Ind. Inscr. Vol. I. p. 70. Inscription on a stone at 
Arappakkam : — 

‘On Wednesday, the twelfth lunar day of the latter half of the month of Kumbha of the 
Akshaya sanivatsara, which was current after the Saka year 1488 (had passed).’ 


In 8. 1488 expired, which by the southern luni-solar system was Akshaya (or Kshaya), 
the Kumbha-sanmhkranti took place (and the solar Phalguna commenced) 7h. 58m, after 
mean sunrise of the 27th January, A, D. 1567; and the day of the date is Wednesday, 
5th February, A. D. 1567, when the 12th tiths of the dark half (of the amdnia Migha) ended 
20 h. 54 m. after mean sunrise. 

117. — 8. 1589. — Arch. Survey of South. India, Vol. TV. p. 77. RaméSvaram copper-plate 
inscription : — 

‘In the year Plavanga, current after 1589 of the Silivihana-Saka had elapsed, ... . 
on Thursday, the third lunar day of the light fortnight of the month of Vaiydési, and in the 
asterism of Pitta (Pushya), Kanda yéga and Karasavaé (?) karana.’ 

In 8. 1589 expired, which by the southern luni-solar system was Plavanga, the month 
Vaiyasi (7. ce. the solar Jyaishtha) commenced 6 h. 42 m. after mean sunrise of the 29th April, 
A. D. 1667; and the day of the date is Thursday, 16th May, A. D. 1667, when the third ¢i/hi of 
the bright half (of the lunar Jyaishtha) and the ‘arana Gara ended 1 h. 51 m., and when the 
nakshatra was Pushya’® after 21 h. 40 m., and the yiga Ganda up to9 h. 10m. after mean 
sunrise. 

118, —8. 1686. — Arch. Survey of South. India, Vol. IV. p. 85. A Sétupati copper-plate 
inscription in the Rimésvaram. temple : — 

‘In the year Jaya, current after 1636 of the Salivihana-Saka had elapsed, on. . . Monday 
the tenth lnnar day, and the first day of the month of Sittirai, in the asterism of prea 
and in the Subha yéga and the Subha karana.’ 


In 8, 1686 expired, which by the southern luni-solar system was Jaya, the month 
Sittirai (i.e, the solar Vaisikha) commenced on Monday, 29th March, A. D. 1714, by the Sirra- 
siddhanta 12 h. 21 m., and by the Arya- -siddhanta 9h. 35 m. aftcr mean sunrise. By the 
Arya-siddhanta, therefore, this Monday was the first day of ‘Sittirai; and on the same day 
the 10th ¢itht of the dark half (of the amédnta Chaitra) ended 21 h., and the nakshatra was 
Sravana up to 9 h. 12 m., and the yéga Bubha from 9 h. 12 m.-after mean sunrise.!” 


119. — 8. 1637. — Arch. Survey of South. India, Vol. IV. p. 88. Another Sétupati copper- 
plate inscription in the Ramésvaram temple: — 


‘In the year Manmatha, current after the 1637th year of the Salivahana-Saka era had 
elapsed, on . . . Monday the third lunar day, and the 2nd day of the month of Mabi, and in 
the asterism of Uttiram’ («. e. Uttara-phalguni). 


In 8. 1687 expired, which by the southern luni-solar system was Manmatha, the 
month Masi (7. e, the solar Phalguna) commenced 21 h, 17 m. after mcan sunrise of Saturday, 
28th January, A.D. 1716. The second day of Masi, therefore, was Monday, 30th Janaary, 
A. D. 1716; and on this day the third fitht of the dark half (of the amdnta Magha) ended 13th. 
45 m., and the nakshatra was Uttara-phalguni up to 16 h. 25 m. after mean sunrise, 





16 Tho nakshatra preceding Pushya is Punarvasn. 17 Thore is no karana named Subha. 


134 THE INDIAN ANTIQUARY. (May, 1894. 








120. — 8. 1655. — Arch. Survey of South. India, Vol. IV. p. 91. Another Sétupati copper: 
plate inscription: — | 


‘ At the auspicious time of the lunar eclipse that occurred on the 10th lunar!® day of the 
month of Kattikai of the year Piramatishsa which is current after 1655 of the Balivahana- 
Saka had elapsed, on Saturday, when the time of full moon, the asterism of ROhini. .. . are 
in conjunction.’ 


In 8. 1655 expired, which by the southern luni-solar system was PramAédin, the month 
Karttigai (7. e. the solar MirgaSira) commenced 5 h, 38 m. after mean sunrise of the first 
November, A. D, 1733, The 10th day of Karttigai, therefore, was Saturday, 10th November, 
A. D. 1733; and on this day (the full-moon day of the lunar Karttika) there was a lanar 
eclipse, visible in India, at 11 h. 42 m., and the nakshaira was Rohini from about 13 h. 47 m, 
after mean sunrise. 


121. —8. 1658, — Arch. Survey of South. India, Vol. IV. p. 97. Another Sétupati copper- 
plate inscription: — 

‘On... the Tai new-moon day of the dark fortnight of the month of Pushya, . . . of the 
year Nala current after 1658 of the Salivahana era, in the Sravansa asterism, in the good ydga 
named Birummiyaydégsa (?) and in the good karana of Karulakarana (P).’ 


In 8, 1658 expired, which by the southern luni-solar system was Nala, the month 
Tai (7. e. the solar Magha) commenced 20 h, 47 m. after mean sunrise of the 29th December, 
A. D. 1736; and the day of the date is the 19th January, A. D. 1737, when the new-moon fithi 
of the amdnta Pausha and the karana Chatushpada ended 18 h. 38 m., and when the nakshaire 
was Sravana up to 22 h. 20 m., and the yéga Siddhi!® up to 3 h. 17 m. after mean sunrise. 


122. — 8.1705, — Arch. Survey of South. India, Vol, IV. p. 105. Another Sétupati 
copper-plate inscription : — 


‘In the year. . . SObhakyit, current after 1705 of the Salivahana-Saka and 4884 of the 
Kali era had elapsed, . . . on Friday, the thirteenth lunar day of the light half of the month of 
Mithuna, in the asterism of Anusha (i. ¢, Anuradh&), in the auspicious yéga named Siddhi 
and in the auspicious Taittulé karana.’ 


In 8. 1705 = Kali 4884 expired, which by the southern luni-solar system was 
Sdébhakrit (Sébhana), the Mithuna-samhkranti took place (and the solar Ashidgha commenced) 
16 h. 45 m. after mean sunrise of the 11th June, N.8., A. D. 1783; and the day of the date is 
Friday, 13th June, A. D. 1783, when the 18th éth¢ of the bright half (of the lunar Jyaishtha) 
and the karana Taitila ended 4 h. 36 m., and when the nakshaira was Anurédhé up to 22 h. 
20 m., and the yéga Siddha (not Siddhi) up to 6 h. 48 m., after mean sunrise. 


(To be continued.) 


FOLKLORE IN SALSETTE. 
BY GEO. FR. D’PENHA. 
No, 18. — The Sparrow Girl. 


There once lived in a town & cock-sparrow and a hen-sparrow, with their chicks, 
After living in the town for a long period, they went with their chicks and took up their 
abode in a jungle, where they lived happily for some time. One day it happened that a fire 
broke out in the jungle, which caused great dismay to them. Said the cock-sparrow to the 
hen-sparrow :— 

‘“* Come, my dear, let us fly from this jungle, or else the fire will come to where we are 
living and burn us to death.” 





18 This word is wrong and should have been omitted. % The yoga Siddhi ig followed by Vyatipata. 
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Of course, the hen-sparrow was of one mind with her mate, but said she:—‘‘ Fly, we 
must ; but what will become of our chicks ? They will perish in the fire!” 


The cock-sparrow, however, who did not care about his chicks, said :—“ Oh, come; 
don’t bother yourself about the chicks! Let us fly away. We can’t save ourselves and them 
at the same time. Let them perish. If we wait much longer in order to save them, we 
too, shall perish with them.” 


But the hen-sparrow could not entertain such an idea, and they thus kept quarrelling and 
fighting, pecking at each other, till at last the cock-sparrow flew away, leaving the hen- 
sparrow and the chicks to save themselves or perish in the fire, which was rapidly approaching 
the tree on which they had made their dwelling. The hen-sparrow was now at a loss to know 
what to do to save herself and her little ones from the fire. She looked about for water, but 
no water could be seen anywhere about the place. At length she flew up to the tallest tree in 
the jungle, and from there she spied a little pond at a distance. She managed to fetch some 
water in the hollow of her wings several times, enough to make the nest damp, and going at a 
short distance waited to see the consequences of the fire. In the meanwhile the fire raged 
furiously and had reached the abode of the sparrows, which it soon passed, leaving everything 
behind it a mass of live coals and ashes; but, fortunately for the young ones, the tree and 
their nest was not touched by the fire, and the hen-sparrow had the satisfaction to know 
that she did well in watering the nest, and the happiness to find her chicks alive. 


They now lived in peace for a long time. One day the hen-sparrow went into the town to 
search for food, and in her absence the cock-sparrow returned for the first time since he had 
abandoned them to the mercy of the flames. He asked the chicks where their mother was, and 
they told him she had gone in search of food. The cock-sparrow then told them to look for 
her and call her back, which they did. 


When the hen-sparrow returned, she fed the chicks, and ate the remainder of the food 
herself, leaving nothing for the cock-sparrow, who grumbled and growled at his mate, and asked 
her what it all meant. The hen-sparrow said that she did not wish to have anything to do with 
him, and that she was right in feeding her chicks and eating some herself without thinking 
of him. Upon this the cock-sparrow said that the chicks belonged to him, and that he 
wished to take them away with him, but the hen-sparrow contended that they belonged to her, 
and she said she had the better right to them, because she had saved them from fire; and so the 
two sparrows kept quarrelling till they came to pecking at each other, and they did so 
for a long while. At length they made up their mind to go before the king of the neigh- 
bouring country, and ask him to decide their dispute. When they came bofore the king, it was 
decided by him that the chicks belonged to the father, the cock-sparrow, and so the 
mother, the hen-sparrow, was obliged to give up her chicks, and live by herself. 


Now, it happened that next door to the king’s palace lived a pardhan, in a niche of whose 
house the hen-sparrow took up her abode. There she had plenty to eat, for she had only to 
get into the pardhan’s granary. She passed in this way several months, till one day the pardhan 
saw her in the granary and killed her, and it so happened, that the pardhan’s wife, who was 
childless, became from that moment pregnant, or, rather the hen-sparrow, which died, was 
conceived in the pardhan’s wife’s womb.! 





1 The following folk-story which is told locally as a fact (!), will not be uninteresting in this connection :— 
“There lived two brothers with their wives. One of the brothers had a child, a girl, who was tenderly loved by her 
parents, and more eo by her aunt, who had no children. When the girl [was about seven or eight years old, she 
became seriously ill, and, when she saw her aunt weeping near her bed, she said to her:—‘Don’t cry, aunt ; when I am 
dead I will be conceived in your womb.’ When she had thus spoken, she expired, and it is said that the aunt from 
that time became pregnant, and at the end of nine months a girl was born to her.” This story is a good instance 
of the inability of the folk in India to connect cause and effect. Given that the girl spoke as is said, and given 
that her aunt gave birth to a girl-child at a time shewing that pregnancy commenced just after the girl’s death, 
there is still, of course, no proof whatever that the girl who died was the same person as the girl that was after- 


wards born. 
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In duc time the pardhan’s wife was delivered ofadaughter. This girl grow up beautiful, 
and was the pride of her parents, who spared neither pains nor purse to bring her up well. 
When she was about nine or ten years old, she asked her father to buy her a horse with which 
she could play and amuse herself, and sometimes take a ride. The father readily bought a very 
good horse for her. Now, it happened that the king had a mare, which was covered by the 
horse of the pardhan’s daughter, which resulted in the mare’s bringing forth, in due time, a 
colt. The pardhan’s daughter ordered her servants to bring the king’s mare, with the colt, into 
her own stables, and when the king’s servants remonstrated with her, she gave up the mare, 
and said the colt belonged to her, as the issue of her horse. This led to a serious quarrel 
with the pardhan’s daughter and the king’s servants, who said that the colt belonged to the 
king, as it was a issue of the king’s mare, but the girl would not give it up, and at last they 
agreed to ask the king to render them justice. When the king, who had till then been ignorant 
of the affair, heard the case, he naturally decided in favour of his servants, which, of course, 
meant in his own favour. Upon this the pardhan’s daughter quietly remarked :— 





“Sire, your decision is not just! Do you remember how you decided in the case of the 
two sparrows about their chicks? You said the young ones belonged to the father, the cock- 
sparrow, and deprived the mother, the hen-sparrow, who had, with much trouble and anxiety, 
saved them from a fire, of her young ones. You must act up to that decision in this case too, 
and I contend that the colt belongs to my horse, its father.” 


The king was dumb-foundced by this remark, and at last gave up the colt to the pardhan’s 
daughter, saying :—“ Go away, you stupid girl, and take the colt; and if you can bring me the 
milk of a bullock I shall certainly consider you very clever !’’ 


The pardhan’s daughter listened to this quietly, and went away without saying a word. 
On the following day she collected a basketful of rags in the streets, and began to wash them 
in a tank, from which the king’s servants got their water for drinking and cooking purposes. 
When the servants saw her, they asked her what she was doing, and she answered :— 


“Last night my father was confined of a baby, and Iam washing the clothes used by 


1 


him at the time! 


The servants burst out laughing, and asked the girl to go away, as she was spoiling their 
drinking-water by washing rags; but the girl refused to go away, and kept washing the rags, 
upon which the servants, after repeating their request, two or three times, began to beat her. 
The girl immediately ran to the king and complained to him of his servants’ conduct, and that 
they had beaten her. The king summoned the servants, and asked what the row was abont. 
The servants said :— 


‘* Sire, as we were passing by the tank we saw this girl washing rags in it, and thus 
spoiling our drinking-watcr. We remonstrated with her, but she would not listen, and hence 
the quarrel.’’ 


Upon this the king cried out to the girl :—‘‘ Is this true that I hear P” 
The pardhan’s daughter replied :—* Sire, these people are telling lies, when they say they 


caught me washing rags. I was not washing rags; but my father has given birth to a baby, - 


and I was washing the clothes that were used at the time of his confinement.” 


‘* What a girl:’’ thundered out the king, ‘*Are you mad? How can a man give birth 
toa child? ”’ 


“ Ha ha ha,” laughed the girl, and asked the king:—“If a man cannot give birth to a 
hild, how can I get milk from a bullock ? ” 


The king at once perceived that, in trying to make a fool of the pardhan’s daughter, he 
himself had been befooled, and, as a second attempt to try the skill of the girl, he said :— 


“Get away, you mad girl; if you can put together the roofing of a house before it is 
built, I will admit that you are a vory. clever girl.,’? 
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The girl, pretending not to hear what the king said, went away without uttering a single 
syllable. 


A few days elapsed after this incidence, and the girl, carrying a basketful of gram and a 


measure called pdili, came near the king’s palace, and cried out :—‘ Gram for sale; good gram 
for horses. Who will buy my gram ?”’ 








The king’s grooms heard the call of the supposed gram-seller, and ran and told the king 
that there was a girl crying out gram for sale, and as their stock was over, they would, if the 
king ordered, buy from the girl. The king ordered the servants to fetch the girl with the 
gram in his presence, and, on her being brought, he told her to measure the gram she had, 
upon which she cooly asked the king to apply the shig? to the paéill. 

““Go on, measure the gram,” said the king, “none of your nonsense.” 


But the pardhan’s daughter pertly replied:—‘‘Go on, apply the skty, and then I will fill 
my measure.” | 

This roused the king's ire, and he thundered out:—‘‘None of your impertinence, 
What do you mean by asking me to apply the shig, before you have filled the measure ?” 


The girl, however, remained composed, and quietly said :—‘‘Sire, why do you get into 
temper? If you cannot apply the skiy before I have filled the pdtli, how could you get it into 
your head to ask me to put together the roofing of a house before it is constructed ? Is it not 
the same as applying the shig to the pdilé before it is filled ?” 


The king now clearly saw the trick, and admitted to himself that he was, for the second 
time, outwitted by the girl, However, he determined to try her for the third time. He 
therefore, dismissed the girl from his presence, saying :— 


“Qh, I’ll marry you, and make you eat ndchni> for twelve years.”’ 


The girl, however, quietly remarked :—‘ Oh, I'll marry you, and present you with your 
own child without your knowledge!” So saying she went to her house. 


As soon as the girl was gone the king went to his father, the ex-king, whom he had 
succeeded during his life-time, as he was very old and unable to hold the reins of government 
any longer, and asked him to contract an alliance for him with the pardhan’s daughter. The old 
king did not like the idea of his son, a king, marrying the daughter of a common pardhan, 
and tried his best to make his son dissuade from his intention. The young king, however, was 
determined to marry her, and he said so to his father. The old king, at length yielded, and 
sent for the pardhan. The poor pardhan, who feared that some new quarrel had been created 
by his daughter, lost no time in presenting himself before the old king, and, bowing down very 
low, asked what was His Majesty’s pleasure, and. what his orders. The old king, having asked 
the pardhan to take a seat, proposed a marriage between his son, the king, and the pardhan’s 
daughter. The pardhan was quite astonished at the proposition, and asked the king why he 
toak such pleasure in annoying a poor man like him with such a joke. The old king assured 
him that it was no joke,and that he was earnest about the marriage, no matter what the 
pardhan’s social or pecuniary position might be, The pardhan, however, could not be convinced, 
and left the palace without even giving an answer, either in the affirmative or negative. When 
the pardhan had gone home, his daughter asked him why the king had sent for him, and he told 
her it was on occount of some business about which she must not concern herself; but she was 
not satisfied with sach an evasive answer, and begged and urged him to tell her why he was 
sent for by the king. At last the pardhan said :— | 


‘“‘ The old king sent for me and asked me to give you in marriage to his son, the king.” 





3 When measuring gram, wheat, rice and other grains, the measure, péilt or tiprt (one-eighth part of a pdili), or 
apy other measure is, in the first place, filled up, and then the grain, protruding above the edges of the measure, 
is, so to say, cut off with the finger or with a sort of rule, levelling the grain with the edges of the measure, and 
this is called applying the shig. 

8 Nichaf is a sort of grain used as food by very poor people. It is supposed to be the staple food of prisoners 
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‘‘ And you have agreed to it, I suppose!” asked the girl eagerly. 


“No,” replied the father. “Intruth, I gave him no answer at all, either in the 
affirmative or negative.” 


** Oh, how silly it was of you,” said the girl. ‘Should the king happen to send for you 
again and touch upon the subject, tell him you are willing to give me in marriage to his son.” 


The pardhan was quite surprised to hear his daughter talk in that way, and did not under- 
stand what to make of it. However, he promised to give an answer in the affirmative, if the 
king should send for him and moot the subject. 


The following day, being worried by the young king to be told the result of his interview 
with the pardhan, the old king sent for the pardkun. When the pardhan came the old king 
asked him if he had considered over their conversation of the previous day, and what answer 
he was prepared to give, and added, by the way, his hope that the answer would be in the 
affirmative. The pardhan, though with some hesitation, gave a reply satisfactory to the old 
king, who fixed a day for the celebration of the marriage. 


In the meanwhile the young king ordered the construction, in the neighbourhood of the 
old palace, of a new one, seven storeys Ingh, and in the seventh storey he stored ndchni enough 
to last for twelve years, This new palace was intended for the imprisonment of the pardhan’s 
daughter, with the view of making her eat ndchni for twelve years, as he had already told her. 
Such was the impatience of the young king to see the palace (or rather the prison) ready, that 
he engaged thousands of workmen, and a work that would ordinarily have taken years to finish 
he got completed in a few days. 


Preparations, on a grand scale, were, also, made on both sides. Nothing was spared to 
lend to the occasion a grandeur befitting a royal wedding. Time flitted by rapidly and the day 
appointed for the marriage came. At last the auspicious occasion was solemnized with great 
pomp, and the feasting extended over several days. 


A few days more passed, and the pardhan’s daughter, now the queen, was duly transplanted 
to the new palace which had been expressly built for her. In the whole of the palace could 
be seen nothing save, perhaps, one bedstead and a chair, and plenty of néchni, which wonld serve 
her as food for twelve long years, during which she was to be imprisoned, all alone. The 
pardhan’s daughter was not, however, to be outdone. She had taken the precaution of carry- 
ing with her a few rats, which were at once set to make a subterraneous passage. In a few 
days’ time a passage was made, which, by a strange coincidence, happened to lead into another 
palace in a neighbouring village. In this second palace there were no human beings, but in it 
were stored the best sorts of provisions, confectionery, sweatmeats, and, in fact, everything one 
could desire. Here she took up her abode, which would be for twelve years, for she knew too 
well that her husband would not open her prison gates, much less sec her, during that period. 
She did not also forget her rats, whom she fed every time she took her meals, and these rats 
were her only companions in her solitude. 


She thus lived happily for several years. One day her husband happened to take a ride 
through this village, and chanced to see her at one of the windows of the palace. The king 
did not recognise her, and how could he P? What reason had he to believe that he saw his wife ? 
Had he not imprisoned her safely in the new palace, where no one saw her, and from which 
she had no means to escape? And he was greatly enamoured of her beauty. The pardhan’s 
daughter, however, recognised him at the first glance, but feigned ignorance; yet for all that 
she thought this the best opportanity to accomplish her object, and so accepted his advances, 
The king soon began to love her very passionately, and visited her every day. At the end of 
six or seven months she became pregnant, and in due time gave birth toa son, in every 
respect the type of his father. Some time after this occurrence, the king gave her to under- 
stand that he was, for some reason or other, obliged to discontinue his visits to her. She, 
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therefore, asked hin to give her something which would serve her as a souvenir of their love. 
The king had not the heart to refuse her request, and so he pulled off from his finger a ring, 
which he presented to her, little suspecting that some day this very ring would be produced 
as an evidence against himself. 


A few years more rolled away, and the twelve years during which the pardhan’s daughter 
was to be imprisoned with the view of making her eat ndchni for that period, were also over. 
The pardhan’s daughter, while there were yet two or three days remaining, set her rats to again 
open a passage to her prison, and the rats, like grateful creatures, at once set to work and 
finished it in a shorter time than was expected, and on the last day of the twelfth year 
our heroine, followed by her son, passed through the subterraneous passage, and again 
installed herself in her place of confinement, so that, should any one open the palace gates, they 
would see her there, and imagine that she had remained there, ever since she had been brought 
in by her husband twelve years ago. The king, too, did not forget her, and he had deter- 
mined to open the palace gates on that very day. He had for this purpose invited several of 
the neighbouring kings and princes and other men of note, for he had counted upon seeing — 
either the ndckai more or less all consumed, or the pardhan’s daughter a corpse through 
starvation, a fact less probable. 


At the appointed time hundreds of kings and princes and nobles and other great men, who 
were fully acquainted with the object of the invitation, came to see the result, When all had 
assembled together the king went in person, and, in the presence of all, himself unlocked the 
doors of the palace, when, wonder of wonders, contrary to all expectations of the king, 
what did they see ?— the nachni untouched, and the pardhan’s daughter carrying a child 
of three or four years, which she brought and seated on the lap of the king, saying :— 


“Here is your son, whom I told you, twelve years ago, I would present to you.” 


All the guests were thunderstruck at this sight, and so, too, the king, her husband, who at 
last asked for an explanation. The pardhan’s daughter said not a word, but produced the 
king’s ring, which she had asked from him at the palace in the neighbouring village, and asked 
if he could deny that it was his ring. The king admitted it to be his ring, but was at his 
wit’s end to understand how she managed to leave the palace, which he had taken the precaution, 
not only of locking securely, but of having guarded by several men both by day and night. 
The pardhan’s daughter then related how she had taken with her a few rats, who made a sub- 
terraneous passage, which, happily for her, Jed to the palace in which, after several years, the 
king saw her, and to which he made visits, the result of which was she became pregnant, 
and in due time gave birth to the son, whom she now presented to the king, his father. She 
also mentioned the day on which she asked the king for something as a souvenir of their love, 
upon which she received the ring she had just produced. She concluded by telling them 
how, again, she got the rats, whom she had fed for twelve years with the same food as she ate, 
of which there was an abundance in the palace, to open up the same passage, by which she was 
enabled to bring herself and their son to the abode where they now saw her, All the guests 
were surprised at the courage andthe ingenuity of the pardhan’s daughter, and the king, too, 
her husband, admitted her to be a very clever person, and confessed himself outwitted by her. 
She was then conducted in great splendour to their old palace, in which they had been married, 
and there they lived happily to a ripe old age, surrounded by many children and grandchildren. 





MICELLANEA. 


SOME DATES OF THE BURMESE COMMON ERA. | Burmese common era, which should admit of 
Mr. Taw Sein Ko’s account of the Potu%daung | Verification :— 

inscription of S‘inbydyin, ante, Vol. XXII. 1. — ‘Sunday, the 8th of the waxing moon of 

pp. 2-5, contains the following six dates of the | Py&%o (¢. e. P&éusha), 1136, Sakkaréj’ ; 
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2,— ‘ Monday, the 8th of the waning moon of 
the same month’; 

3.—‘ Wednesday, the 9th of the waxing moon 
of Tabédwe (i. e. Magha), 1136, Sakkaraj, and 
2318, Anno Buddhae’ ; 


4.— ‘An eclipse of the moon on the evening 
of Wednesday, the lst of the waning moon of 
Tabédwe’; also described as ‘the first day of the 
waning moon of MAgha, 1136, Sakkar4j, and 2318, 
Anno Buddhae, when Asurinda had seized the 
bright ntoon and released her from danger’ ; 


5.— ‘Wednesday, the full moon day of 
Tabaung’ (i. e. Phélguna), 1130, Sakkaréj ; 
- 6. — ‘Saturday, the full-moon day of Vaisikh&, 
1137, Sakkaraj, and 2319, Anno Buddhae’; also 
described as ‘ Saturday, the full-moon day of the 
game month’ (of Kasén, i.¢. Vaisékha, 1137, 
Sakkaraj). 


The common era of Burma, according to Sir 
A. Cunningham, was introduced from India’ in 
A. D. 638; and there can, therefore, be no doubt 
that the eclipse spoken of in connection with the 
fourth of the above dates is the lunar eclipse 
which took place, at Ava, about 9 p.m. on Wed- 
nesday, the 15th February A. D. 1775,* by the 
Indian: calendar the 15th of the bright half of 
the month MAgha, but here described as the first 
of the waning moon of M&gha. And counting 
backwards and forwards from that day, the other 
dates, as indicated by the week- days, must 
correspond— 


No. 1 to Sunday, the 8th January A. D. 1775, 
by the Indian calendar the 7th of the bright 
half of Pausha, but here called the 8th ; 


No. 2 to Monday, the 23rd January A. D. 1778, 
by the Indian calendar the 6th of the dark half 
of Pausha, but here called the 8th; 

No. 3 to Wednesday, the 8th February A. D. 
1775, by the Indian calendar the 8th of the 
bright half of Magha, but here called the 9th ; 


No. 5 to Wednesday, the 15th March A. D. 
1775, by the Indian calendar the 13th of the 


bright half of PhAélguna, but here called the full- 
moon day; and 


No. 6 to Saturday, the 18th May A. D. 1775, 
by the Indian calendar the. 13th of the bright 
half of Vaiédkha, but here also called the full- 
moon day. 


The explanation of these discrepancies ts per- 
haps to be found in the statement of Sir 
A. Cunningham that the Burmese luni-solar year 
has twelve lunar months of 29 and 30 days 
alternately. For if we assign 30 days tu Pausha, 
29 to Magha, 30 to Phaélguna, and 29 to Chaitra, 
and take the month Pausha of Sakkaréj 1136 tu 
have commenced on the lst January A. D. 1/74, 
Sunday the 8th January will be the oth of Pausha, 
Monday the 23rd January the 23rd (= 15 + 8th) 
of Pausha, Wednesday the 8th February the 9th 
of Magha, Wednesday the 15th February the 
16th (= 15 + lst) of Magha, Wednesday the 15th 
March the 15th of Philguna, and Saturday the 
18th May the 15th of Vaisikba; and it would 
thus seem as if the first fifteen days of each 
month, in Burma, were called days of the waxing 
moon, and the following days of the month days 
of the waning moon, quite irrespectively of the 
actual course of the moon and of the titha 
that ends on each day. 


I hope that this matter will be inquired into 
by somebody residing in Burma, with the help of 
a Burmese calendar. What we want is, e. g. for 
the year now current, Sakkar&j 1255, the first day 
of euch lunar month and a full and exact scheme 
of one of the months, with the proper European _ 
equivalent for each day. It would also be desir. 
able to obtain the scheme of a year which contains 
an intercalated month." This information it 
would not be difficult to procure. 


F. KIELHOEN. 
Gottingen. 





NOTES AND QUERIES. 


BRANGINOCO. 


This extraordinary word is used by the old 
Portuguese travellers for the name of a prominent 
King of Pegu who reigned 1551-1581 A. D. 


His real name or rather title, as known to local 
history, is usually given in the modern form of 
Bayin Naung (royal or divine king). This 
title would be spelt B‘uranh Naun, which does 
pot, however, account for all of Branginoco. 


1 (But (?) from further East. — Ep.] 
3 From May 1778 to June 1776 this was the only lunar 


But Scott, Burma, as it was, &o., p. 15, gives 
a clue, when he calls him “ Buyin-Gyee 
Noung Zaw,’?. meaning thereby Bayinj? 
Naungz0 (great royal king-chief). This woald 
be spelt B‘urankri Naunhchau, which is quite 
enough to account for Branginoco, allowing for 
the difference in pronunciation, which is known to 
exist between that and the present period. 


R. C. TEMPLe. 


eclipse which took place on a Wednesday. 
2 Sometimes still pronounced Baying!. 
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THE ROOTS OF THE DHATUPATHA NOT FOUND IN LITERATURE. 


BY G. BUHLER. 


N his “ Review of Recent Studies in Hindu Grammar,” which fills pp. 171-197 of fourteenth 
volume of the American Journal of Philology, the continuation of an article on Hindu and 
European Grammar in the fifth volume of the same periodical, the late Professor Whitney re- 
opens the discussion of a question, which used to sorely vex the soul of the Sanskritists of the last 
generation, but has since been dropped in Europe, because the progress of Indo-Aryan research 
has shewn very clearly what the solutionof the problemis. Professor Whitney, engrossed with 
his Vedic studies, does not seem to have noticed the labours of the Prakritists. Heinforms ug 
on p. 182 that there are in the Dhaétupatha a “ thousand or twelve hundred false roots,” 
and declares that the fact of their “ voices being not less carefully defined by the Dhatupitha 
than those of the eight or nine hundred genuine ones casts a shade of unreality over the whole 
subject of voice-conjugation.”” On the next page he condoles with Geheimrath von Boéhtlingk, 
who, in his second edition of Panini, has given “the whole Dhatupatha in length and breadth, 
finding nothing else to put into its place,” though he ought to have known better. Next he 
severely blames Dr. Liebich, who “talks of probable interpolations and intimates that he 
deems them posterior to the great trio of Panini, Kityayana and Patatjali, acknowledging that 
his (i. e., Professor Whitney’s)-criticisms may be more or less applicable to their successors.” 
Turning finally to the Sanskritists of the modern school in general, he throws down the gauntlet 
to them and winds up with the following peroration: — “ This free and easy way of disposing 
of the subject is quite characteristic of the whole guild of partizans of native grammar, It 
appears impossible to bring any one of them to stand up and face fairly the question of the 
Dhatupitha. There are not far from nine hundred real and authenticable roots in Sanskrit. 
We could believe that the uncritical interpolations of later grammarians might add to this 
number a dozen, or a score, or fifty, or (to take the extreme) even a hundred or two; but it is 
the wildest of nonsense (only strong expressions suit the case) to hold that they could swell the 
number to over two thousand. Such increase is thus far wholly unexplained, perhaps for ever 
unexplainable, and certainly most unpardonable ; and until it is in some way accounted for, the 
admirers of the Hindu science of grammar ought to talk in very humble tones. If these roots 
are not the ones recognized by the wondrous three, when and under what circumstances and 
by whose influence were the additional twelve hundred foisted in, to the abandonment and loss 
of the old genuine list P The difficulty of explaining this seems not less great than that of 
supposing the whole two thousand as old as Panini himself; both are hard enough; and in 
either event the taint of falsity attaches to the Hindu system as we know it and are expected 
to use it.” 


Professor Whitney’s grievances are therefore: (1) against “the guild of the admirers 
of Hindu grammar” that they will not — to use with Professor Whitney the language of the 
prize-ring — come up to the scratch and fully discuss his objections to the Dhiatupitha, though 
they do answer his strictures on other and less important points: (2) against the Hindu gram- 
marians that their Dhatupitha contains a very large number of verbs, which are not traceable in 
the accessible Sanskrit literature and which therefore must be “sham’’ and “false,” 1. ¢., if I 
understand Professor Whitney rightly, inventions either of Panini or of his successors. 


If I venture to offer some remarks on the points, raised by the illustrious Praeceptor 
Columbiae, my object is to suggest a definite line of enquiry, which, I think, may lead to 
tangible results, valuable alike for Sanskrit and comparative philology, and to add some practical 
proposals. In doing so, I must premise that I do not belong to any guild of partizans of the 
Vyiikarana (if such a one exists). Eighteen years of personal intercourse with the Hindus have 
taught me at least something about their many excellent qualities and their weaknesses, which 
are all clearly discernible in their system of grammar. It shews their great acumen and their 
pedantry, their laboriousness and their practical sense as well as their feebleness in the struggle 
after an ideal, which is much too high for their strength. Iam even ready to believe with the 
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great Mimarhsaka Bhatta, that the Hindu grammarians occasionally resemble “‘horsemen who 
forget the existence of their steeds.”! But, strong language on the part of a European or 
American authority, however great, is insufficient to persuade me that the Hindu grammarians 
have invented forms or roots. Such an assertion I could believe only on the evidence of 
stronger proof than the fact that one, ora dozen, or even a score, of scholars cannot find the 
forms taught. Until that has been furnished, I prefer to adhere to my own opinions, which in 
the main coincide with those of Professors Westergaard and Benfey. I must also express my 
doubts regarding the desirability of the use of strong language, in this case and in all other 
scientific discussions, both for personal reasons and out of regard for our special branch of 
learning. 


Professor Whitney’s first complaint seems to me well-founded. [likewise regret that 
the specialists in Hindu grammar and particularly the able pupils, whom Professor Kielhorn 
lias trained, hitherto have not turned to the Dhatupatha, and have not availed themselves of the 
plentiful materials which are ready at hand in order to carry on and to supplement the work, 
begun in so masterly a manner by Professor Westergaard. Since the times of the great Dane 
the critical treatment of Pinini’s Sdtrapiitha has been begun, and perfectly trustworthy critical 
editions of the Varttikas and of their great Commentary, as well as of the Katantra, have been 
published. The Paribhashis, which are the key to the whole system of Hinda grammar, have 
been so excellently translated and so carefully illustrated by Professor Kielhorn, that even a 
beginner may understand their application. The KAsikf together with its huge Vritti, the 
Padamaiijart of Haradattamiéra, Kaiyata’s Pradipa, a number of Nagoji’s and Bhattoji’s gram- 
fontical treatises, Bhartrihari’s Vakyapadfya, Sayana-Madhava’s Dhituvrsitti, SAkat&yana’s 
grammar and the Sarasvata have at least been printed, be it in their entirety or in part. And 
for those, who desire to critically examine these works, there are good old MSS. in the public 
libraries of India, which the liberality of the Indian Governments makes accessible to all 
Sanskrit students. Finally, the Grammars of Chandra, Jinendra-Pijyapada, Buddhisigara, 
Malayagiri and Hemachandra have been recovered in MSS., mostly together with their Angas, 
as well as Jinendrabaddhi’s Kasikivrittinyasapafijika, and an apograph of Sfiyana’s Dhatuvritti 
is lying in the library of Elphinstone College, Bombay, which has been transcribed from a MS. 
(at Nargund), dated within a hundred years of the author's time.? 


With these materials, which mostly were not accessible to Professor Westergaard, or only 
so in indifferent modern MSS,., it is possible to settle the following points :— 


(1) Which portions of our Dhitupftha were certainly known to Panini and the other two 
Munis. 


(2) Whether any additions have been made by the later authorities of Panini’s school, 
Vamana, Jaydditya, Jinendrabuddhi and so forth, and what has been added by each. 


(3) What our Dhatupitha, or the list of verbs in the Dhatuvritti, owes to the homonymous 
treatises of Sarvavarman, Chandragomin and the other authors of independent Sabdanuéasanas. 


Though Professor Westergaard’s and Geheimrath von Bohtlingk’s works contain a good 
deal that helps, the task is nevertheless one of considerable magnitude, and it requires a 
thorough acquaintance with the Hindu system of grammar, as well as with the Hindu ways of 
thought, which differ considerably from those of Europeans. Such an enquiry will solve 
nearly all the doubts regarding the history of the Dhitupatha and make unnccessary all specula- 
tious whether the Munis had a different list, or if their successors ‘foisted in” new roots or 
meanings. From the end of the sixth century of our era it is possible to determine with full 





1 Tantravirtlika, p. 201, Il. $-4 (Benares odition) : —ATNAH WAY TAA ATU | PTS: WT AWA-z- 
TACT: @ataar: || The sermon, in which Kumfrila expands this text, is highly edifying, and the best Vaiyékaranas 
living Lave admitted to me that the charges made there are not unfair. 


2 See my Rough List, No. 120. This M3., or its original, will be used for the continuation of the edition of the 
Dh4tuv atti in the Benares Pan lit. 
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exactness the meaning of every explanation, given in the Dhatupatha. Bhatti’s version of the 
Rimayana, which has been composed between Guptasamvat 252 and 330 and probably dates 
from the reign of Dharasena III. of Valabhf about G. S. 310, illustrates most of. them, and 
Haliyudha’s Kavirahasya,’ written during the reign of one of the Krishnarajas of the Rashtra- 
kita line, between A. D. 775 and A, D. 973, shows the meaning and conjugation of every root. 
If further help is wanted, there are considerable fragments of Bhima's or Bhauma’s Ravapir- 
juniya, which Kshemendra,* saec. XI, quotes as an instance of a édstrakdvya or kdvyasdstra. 


As far as my own, ofa necessity desultory and incomplete, studies in Hindu grammar 
permit me to judge, the result of the whole enquiry will be, that the Dhatup&tha of the 
‘ wondrous three ” did not differ materially from that commented by Sayana. And it is not 
doubtful to me that verifications for a certain number of verbs and inflexions will be found in 
the Bhashya, and other grammatical works. It seems to me impossible to contemptuously leave 
aside such sentences as Atat STATA BAHIA Varttika 3 on P. III. 1, 78 (Kielhorn, Jf, Bh. 
II. 61), or qx yrat gra ibidem Virttika 2, gefaartt wwayz Kqarsafrag (M. Bh. II. 56), or such 
specific forms as Saray | Fararata | ibidem, and aqarezay (M. Bh. II. 346).6 The fact that a 
preposition is prefixed to the last three forms indicates that Patanjali had in his mind a parti- 
cular passage or phrase, in which they occurred. The four sentences are quotations, as 
unsuspicious as the famous 4t@y ANAef-a FGIT:, TY TPA AAA: and so forth. I must add 
that, if I were as much racked by doubts regarding the history of the Dhatupitha, as Professor 
Whitney appears to have been, I should not lose a moment, before I began to search, or had 
searched by others every work, bearing on the question. Together with his staff of able pupils 
Professor Whitney no doubt could have effected all that is necessary and laid his fellow-students 
under new obligations by bringing out a work, giving a clear and comprehensive view of the 
state of the list of roots before and after beginning of our era. 


Turning to Professor Whitney’s grievance against the Hindu grammarians, his asser- 
tion that they have inserted “‘false,”’ “ sham,’ or “ fictitious” forms in the list of verbs, which, as 
is acknowledged at all hands, has an intimate connection with their Sabdinufasana, is supported 
in his present paper by the sole argument that he cannot find the verbs, their inflexions and 
meanings in the literature accessible to him. In his earlier article (Am. Journ. Phil. Vol. V.) he 
refers to Professor Edgren’s paper on the Verbal Roots of the Sanskrit Language (Journ. Am. 
Or Soc. Vol. XI, p. 1-55). He greatly approves of his pupil’s results and appears to wish 
them to be taken together with his own argument. Professor Edgren’s views coincide with 
those of sundry authorities in comparative philology, while they disagree from those of the most 
competent Sanskritists of the last generation. 


Briefly stated, Professor Edgron’s line of argument is as follows: —(1) The Dhatupitha 
contains a great many more roots that cannot be found, than such as are traceable in Sanskrit 
literature, and the same remark holds good with respect to the inflexions and meanings of the 
roots. And in spite of a “vast” progress in the exploration of Vedic and Sanskrit works, the 
proportion of the former had remained in 1882 virtually the same as in 1841, when Professor 
Westergaard expressed the conviction that every form in the Dhitupitha is genuine and would 
be found some time or other in inaccessible or unexplored works. Professor Edgren’s second 
proposition is certainly not in accordance with the facts, as will be shewn below. 


(2) The roots, preserved in the grammars and their Angas alone, are barren and mostly 
have no offspring, — are not connected with derivative nouns, such as the genuine roots have 





5 See Professor Bhandiirkar’s Report, 1853-4, p.8f. The poem is a Sastrakdvya in the guise of a Prasasti, 
addressed directly to the poet’s patron, king Krishna, 

4 Kaémir Report, p. 62f. and Professor Peterson, First Report, p. 8 f. 

5 Professor Whitney omits JT in para. 731 of his Grammar, Professor Westergaard mentions that J7 occurs in 
the Bhashya. 

6 (27% js according to the Kaéika the perfect of ae and stands for (ey - For a dental, followed by va, a 
guttural is: substituted also in nikyash instead of nityam, Aéoka, Rock Edict XIV. (Kalsi), and there ure othe r 
instances of the same change in thoIndian Vernaculars. 





144 THE INDIAN ANTIQUARBY.° ~ (June, 1894. 








produced in great numbers. Only 150 among them seem to have ‘“‘a possible connection in 
sense with surrounding or similar nominal forms.” This proposition, too, requires considerable 
modification. 


(3) Most of the roots, not fonnd in Sanskrit literature, are nof represented in the cognate 
languages. Professor Fick’s Worterbuch shews only 80 roots, solely known through the 
Dhétupatha, to have belonged to the common stock of the Indo-European speech, and it would 
seem that in some cases the evidence adduced is too weak. On the other hand, among the: 
verified roots, 450 have representatives in Greek, or in the Iranian, the Italic, the Teutonic, the 
Sclavonic and the Celtic languages. 


(4) Onacloser examination the unverified roots shew various peculiarities, which point 
to an artificial or fictitions origin. First, the majority of them naturally arranges itself into 
smaller or larger groups of forms of similar sound and identical in meaning, ‘‘the analogy of 
form being such as to exclude the principle of growth and decay.” The first instance given is 
the group kev, khev, gev, glev, pev, plev, mev, mlev, sev, meb, peb, mep, lep with the meaning 
‘to honour, to serve,’ and with absolutely identical inflexion. To Professor Edgren (p. 15) 
“it seems, as if, in coining these counterfeits, the guiding principle had been at first to model 
them in form and sense on some genuine radical, rightly or wrongly interpreted,’”’ and he 
suggests that the above group “leans on the real root sev -as its point @upput.” To me it 
would seem that, in the case quoted, Professor Edgren has made his list unnecessarily long. Seo 
and sev differ only in pronunciation, and so do perv and peb, as well as mev and meb. Toa 
Hindu the syllables si and 4, se and ée are absolutely the same thing, and our Dictionaries are 
full of words, which shew sometimes the one and sometimes the other. Again ba and va 
likewise are often exchanged. In Northern India (excepting Kagmir), and in the Hast, va has 
been lost completely and, as the inscriptions prove, since ancient times. The ten remaiuing 
forms, it would seem to me, are clearly variants of two originals, *skler and plev, and are due to 
the same principles of change, which are regularly operative in the Prakrits and not rarely active 
in Senskrit, as well as in other Indo-European languages. The pedigree’ stands thus : — 


*sklev plev 
as Ret ar on we 
Pe ‘ise plev ' mlev 

7 gev mev 
“tp 


The form gev has been preserved, I think, in the noun gevayd ‘ the low ones’ (Aéoka, Pillar Edict, 
IIl.), which is best explained as equivalent to gevakdh ‘servitors, slaves.’® The same remarks 
apply to most of Professor Edgren’s other groups, which usually consist of one or two old forms, © 
with numerous dialectic varieties or such varieties as might be expected in the same dialect, 
according to the laws of Indo-Aryan phonetics. Some shew, too, an intimate connection with 
words of common occurrence in Sanskyit or in the Prakrit languages. Thus, in the second ganu, 
Sq Wat is evidently the parent of the modern Gujarati arqg and so forth, and of the Sanskrit 
H=Eqr, q*q, qeqa. Again, in his fifth gana rq qeere bears ; the same relation to the common 
Saiskrit verb aa as Hy to HY, MZ to weT and so forth. And wafe is probably the parent of 


¥ Examples of the assumed changes are to be found in Professor KE. Méaller’s Simplified Pals Grammar, and 
Professor Pischel’s edition of Hemachandra’s Prakrit Grammar, as well asin Sanskrit, where, ¢. g., the same words 


sometimes shew k and g, like Ra or Td, ROH or TER, fatty or fifte, MHC or AN, Fe(t] and Te [C], 
TeTh and TST, AHS and We, and where roots are found ending in k, or equivalents theroof, while the 
corresponding ones in the cognate languages shew the media, 

$ I withdraw my former proposal to derive gevay4 from glep dainye, because the Péji usually preserves a la 
preceded by gutturals, and because J find in Péli many cases, where akg is represented by aya. 
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aw ‘elephant,’ literally ‘the roarer, the trumpeter.’ The important fact that a very large 
proportion of the roots of the Dhatupéatha is Prakritic in form, has apparently not been fully 
realised by Professor Edgren, though Professors Weber, Benfey and many other Sanskritists 
have repeatedly called attention to it, both years ago and quite lately. 


The second point, which, according to Professor Edgren, makes the introuvable roots appear 
artificial, is the fact that so many of them are stated to have the same meaning. To take only 
the worst case, there are, according to Professor Edgren, 336 verbs, to which the explanation 
wat is appended, and only 65 can be verified in literary works. The fact, no doubt, looks 
curious. But it becomes easily intelligible, if one consults the Hinda Sastras as to the meaning 
of afa or Waa. The Naiyfyikas and Vaiseshikas say,® aay TRTITEATIATRIT ANS THT 
waa, and give as the definition of qaqa 1 THIMMeNgTalraes Ala maeqag. They futher 
add, wad wefray| wat tet eqezapasqed Pracarafafe ti It is evident that the author, or 
authors, of the Dhatupatha hold the same opinion, and that they mean to say that the roots, 
marked wat. denote some kind of motion. It is a matter of course that definitions like rq 
wraa | geet and fearara are likewise intended merely as general indications of the category 
to which the verbs belong, not as accurate statements of their meanings. 


The third point, which rouses Professor Edgren’s suspicions, is that the same verbs are 
used according to the Dhitupatha sqyat | avarat | arat fearara | areet aray or caenvat are and 
steqmnrar any. Nevertheless, the Saiskrit dictionaries shew that many verbs actually are used 
with widely divergent meanings, and he might have found without difficulty in English and in 
other languages a good many instances, exactly analogous to those which have appeared to him 
so extraordinary in Sanskrit. 


The problems, which the Dhatupatha offers, onght to be approached in a very different 
spirit and can be solved only by a different method. Taking as correct Professor Whitney’s 
statement (Am. Journ. Phil. Vol. V. p. 5 of the reprint) that in all eleven hundred roots are 
awaiting verification, and likewise Professor Edgren’s assertion that 150 among them are con- 
nected with nouns occurring in Sanskrit literature, and that 80 have representatives in the 
cognate languages, the genuineness of 870 forms has still to be proved, and the number of 
unverified inflexions and meanings is in all probability at least equally great. 


The first question to be put is, of course, if all that can be done has been done in order to 
account for them, or if there are still materials unused and unexplored. The next considera- 
tion is, whether the author or authors of the Dhitupitha may be supposed to have drawn on 
other materials than those accessible in the present day and if there are circumstances which 
could explain the apparent barrenness of so many roots as well as the absence of representatives 


in the cognate languages, 


Professor Edgren is certainly right in maintaining that a great many Saaskrit works, and 
particularly the: more ancient ones, have been explored lexicographically since Professor 
Westergaard’s times. But he is as certainly in error, when he says the number of verified 
roots, meanings and inflexions has remained virtually the same. A comparison of the 
articles on roots in the Petersburg Dictionaries and in Professor Whitney’s Supplement 
with the Iadices proves that incontestably. Without counting those roots, which occur 
in Sanskrit literature, but are not found in the Dhatupitha, Professor Whitney has 120 verified 
roots, for which Professor Westergaard was only able to quote Pinini, the Bhattikavya and the 
Nirukta, and the smaller Petersburg Dictionary has about a score more. Each Samhita of -the 
Vedas, the Kathaka, the Maitrayantya, the Taittiriya and that of the Saunaka- Atharvavedis 
has furnished its contribution. The same remark applies to the Briihmanas, the Upanishads 
and the Vedangas, among the Siitras especially to the huge Kalpa of the Apastambtyas. And 
it must be noted that, with the exception of the Rik and Atharva Samhitas, which have been 


* I take the following definitions from Mahfmahopfdhyfya Bh. Jhalkikar’s excellent Nydyakosha (second 
edition, 1893, Bo. Sansk. Ser. No. XLIX.). 
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‘indexed, the exploration of the printed works is not complete, and that the interpretation eyen 
of these two Samhitas, is not yet settled. The Richas and the Mantras of the Atharvangirasas 
are still a field yatra yuddhaw kachdkachi between the strict philological school and the linguists, 
and will probably remain so for some time. It is not doubtfal that, with an alteration of the 
method of interpretation, the views regarding the meanings of a certain number of roots and 
words, and regarding the derivation of the latter will considerably change.!° 


It is, of course, well known to all Sanskritists that there are other Vedic works, accessible 
in MSS., which have been explored only very superficially, or have not been used at all. 
Among these may be named the Kapishthala Samhita of the Yajurveda, and the Paippalada 
version of the Atharvaveda, which Professor Whitney was to have taken in hand, and there are, 
besides the last Pragnas of the Apastambiya Srauta Sitras,a number of exccedingly bulky 
Kalpas, that of the Manavas, the Baudhayantyas, the Bhiradvajas, the HairanyakeSas and the 
Vaikhanasas.!! Smaller in compass are the Grihyasitras of the Varahas,!3 of Laugikshi,® of 
Jaimini,!* and the recently recovered Dharmasitra of Harita,!®5 one of the earliest compositions 
of its class. Among these the Bandhiyaniya Sitras may be expected to furnish much that is 
valuable, both because they are very ancient and because the Dharmasiitra already has 
furnished something, and the, same may be said of the Harfta Dharmasitra. Among the 
Vedic works, certainly existing i in India, but not as yet easily accessible, the Sityiiyanaka, the 
Paingyamahabrihmana, the Saunkastitra of the Rigveda, the Bhrigusitra of the Black Yajur- 
veda and the Gautamasitra of the Samaveda may be mentioned as instances. 


Though the Vedic literature may be justly expected to furnish most for the elucidation of 
the enigmas of the Dhatupatha, yet the two great Epics yield, too, a good many contributions. 
A careful study of the largest Parvans of the Mahabhirata permits mc to say that something 
may be gleaned there in spite of Geheimrath von Bohtlingk’s harvesting for his two dictionaries. 
Professor Holtzmann’s grammatical extracts (Grammatisches aus dem Makdbhdrata) are 
incomplete and not always trustworthy. Spellings like civita racan, stapya, the explanation of 
the ablative kshuttah as a perfect passive participle and of bréydasta as a medial form, and the 
translation of pita mahyanw daydhah by ‘‘der Vater wurde mir gebissen” and similar mistakes 
are certainly unfortunate. The incompleteness of Professor Holtzmann’s excerpts became 
very evident when Dr. Winternitz, while writing his review for the Oesterretchtsche Monats- 
shrift fir den Orient, carefully went over one single Parvan. Among the Puranae, the 
language of which so closely resombles that of the Epics, it is unfortunately that huge 
forgery of the eleventh or twelfth century A. D., the Bhigavata, which has been 
explored most thoroughly. The older ones, with the exception of the Vishnupurana, have received 
very little attention. Among other works, the authors of which probably, or certainly, have 
not written according to Panini and the Dhatupatha, I may point to the Samhitis of the ancient 
Bhagavatas!® and Saivas, those belonging to the ancient Jyotisha, the Gajagastra, the Vastuvidya, 
the Natya and Sathgita Sistras, and the medical Samhit&s. Among these, only the last have 
engaged the attention of the European lexicographers, especially of Professor von Roth. The 
remainder has hardly been looked at, though MSS. of them, e. g., of the large Vasishtha 


10 Y may state that I stand on the side of those who consider the Vedas to be Indian books, and interpret them 
as euch. The older school has rendered most important services chiefly by its suoceseful war against the 
omnipotence of the Hindu tradition. But it is just this succees that has caused its chief weaknesses 

U A bad copy of the Vatkhinasa Srauta Sitra is in tho State Library at Munich, good copies are’in the Sarasva- 
tiblandagara of the Mahfdr&ja of Mysore. Copies of the Grihya and Dharmastiras are in the Vienna University 
Library. 

12 Recovered by the late Rao Saheb V. N. Mandlik from Khandesh. 

18 Or, of the K4thakas. 1# In the Sarasvatibhindagfra of Mysore. 

18 See Prefatory Notes to Pandit Vaman Shastri Islampuarkar’s edition of Pardiara, Vol. I. p. 16f. (Bo. S. Ser. 
No. xlvii). 

16 See Dr. B. G. Bhandarkar, Report for 1888-4, p. 8. 
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Samhita, the Vriddha Garga, the Pailakaépya,!’ Bharata’s Natyal® and Samgita Sistras and the 
Vastusastra are lying in the public libraries of Iudia, The number of the existing published 
and unpublished compositions of the learned Kavis and of the Pandits on all kinds of ‘Sastras, 
on paper, stone and copper, which have been explored either insufficiently or not at all, is 
simply legion. And it is not doubtful that they might help to verify a good many roots, 
meanings or forms, 





In order to prove that these sxnesialious are not quite unfounded, I give here a list of some 
aorists, which Professor Whitney's Supplement does not take into account, from the Dasakumi- 
racharita, together with a few taken from other sources. They are :— 

stiras (qer+) D. iv;!® fer D.v; srmrfra (sic) D. ii; ermréra D. ii, iii, vii (8 times); 
srames D. iii, viii; sranaaqaD, iii; srafafe D. vii; sraréa D. viii; srytaqe D. iii; srsnfaqa 
qa+) D. vi; MATT Srikanthachar., 9,21; stata Haravijaya, 3, 30; blll D. iv; ITNT; 
D. vi; siam@ D. vi; avatraa Srik, Char. 5. 46; syafar D. viii; staee D. ii; syarfye D. vii; 
sytaqa D. iii, vi, viii; atittta D. ii; sseqa D. vi; aatfaaq D. vi; desir D. iii; stfqa; 
Haravijaya, 5, 102; syafeae D. ii; syafeay Srik. Char., 5, 14; safe D. ii, iii, iv, v; sreHfy D. 
v; afaratara D. viii; avedta D. viii. 


Every one of these forms will necessitate at least the addition of a +, or the removal of a 
square bracket, in Professor Whitney’s Dhatupitha. The occurrence of quar~faqa makes also 
desirable a small alteration of the wording of para. 998 /. of the second edition of the Grammar, 
which paragraph Professor Whitney would probably have seen reason to modify still more, 
had he been able to further extend his researches in classical Sanskrit. I may add, that the 
remarks in para. 925, a and b, of the Grammar are absolutely erroneous. Both the Paras- 
maipada and the Atmanepada of the Precative are very common in classical Sanskrit, of course 
notin the texts consulted by Professor Whitney, but in their proper sphere, those portions of 
the Kiivyas, which are called technically Aéishah. Thus, there are ten precatives in the first 
canto of the Srikanthacharita, twenty-two (all Par.) i in the Siryasataka (saec. vi), fowrteen in the 
Chandisataka (saec. vii), and their number is very large in the Praéastis. The little hymn, 
incorporated in the Jvalamukhi PraSasti, Eptgraphia Indica, Vol. I. p. 129 f., offers sixteen 
readable forms: (1) qTara, (2) nearer (half a dozen times), (3) @fesate, (4) oat, (5) aaraire, 
(occurs also Srik. Char., ] 24), (6) Franae, (7) darrasre, (8) vatanfadre, (9) afar, 
(10) saftrfre (svaste], (11) srefte, (12) etefte, (13) amfedte, (14) earefie, (15) ucte, 
(16) farts, and others which [ have not been able to make out owing to the unsatisfactor "y 
state of the squeeze.2!_ From the Haravijaya, 5, 117, I add qT_gute. 


These facts, to which others will be added in the Appendix to this paper, will suffice to 
substantiate the assertion, that the partially explored and the unexplored classical 
literature can furnish facts, confirming the statements of the Hindu grammarians. In 
the course of my reading, Ihave noted hundreds of words from Vedic, Epic and Classical works, — 
which all prove that a very great number of the forms, postulated by the grammarians, may 
be verified from one source or the other, and the same may be said of many verbal roots.22 


1” An edition of the Pdlakipya Gajaiistra,from which Kumfrila (p. 202, Benares edition) extracts the curious 
word S44! ‘a blow delivered with both tusks,’ will be published shortiy, in accordance with my repeated 
requests in the Ananddérama Series. 

18 Its pulication in the Kavyamd4la was begun by the late Pandit Durgaprasdd at my urgent request. 

19 The figures refer to the Uchchhvdsas. The form STUNG has been duly noted in the Grammar, para. 998 f. 
(second edition). 

2 Against Pinini ii, 4, 54-55. 

21 For this reason and through the uncontrollable vagaries of the P. D. of the Caloutta Government Press 
my edition of the hymn is not what it ought to be. I hope that one of these days a MS. of the hymn will turn up, 
and a better edition will become possible. | 

22 In order to shew that I do not talk at random,I give afew passages for roots, which Professor Whitney 
either omits or declares to be doubtless artificial : — 2*3_ H. V. v. 66, 151; #7 ‘to shine,’ Sr, Char. 21, 35; 


BiG H. V. 19,41; QT Sr. Char. 12, 85; 14,12; 17,55; TR Sr. Char, 12, 6; 16,56; T ‘to taste,’ Sié. 11, 11; 
ik A ‘to redden,’ Sr. Char. 10, 17; fasay ‘to devour,’ Sig. 18, 77. 
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I would also undertake to prove that the majority of the words and meanings, marked with an 
asterisk in B. W., does actually occur somewhere in the ocean of the existing Sabskrit literature. 
To me, who believe that the Hindus are not swindlers, but have carefully preserved a trust- 
worthy tradition in all matters, where they are not biassed by religious dogmas, such facts 
appear of small importance. What seems to me really interesting, is the likewise not 
small amount of facts that has escaped their attention, or has been left aside by them 
for other reasons. 


But, even after the whole existing Saiskrit literature has been fully explored, only half 
the task of the root-hunter has been accomplished. He has then to extend his researches to 
the ancient and modern Prakrits, many of which possess an extensive literature, as well as to 
the Mixed Language of the first centuries before and after the beginning of our era. The 
compositions in the oldest types of the Prikyits, which are found in Agoka’s Edicts, in the 
Vinayapitaka, the Paiicha Nikiyas (e. g., in the verses of Jatakas), and other canonical Buddhist 
books, certainly existed in the third century B.C. This much is evident from the Maurya 
inscriptions on the rocks and pillars and from those on the Stipas of Sanchi and Bharahut. 
Their language has preserved numerous forms older than those of the classical Sanskrit of 
Panini, and some older than those of the Vedic dialects, Their frequent nominatives plural 
from masculine a-stems in dse and from neuter a-stems in d (Professor Oldenberg’s discoverics) 
are Vedic. The not uncommon occurrence of the subjunctive (Professor Pischel’s discovery) 
is another remnant of the language of the Rishis, and such are the imperatives like 3T]HTg 
(dvrajatu), the plural instrumentals of the a-stems in ebhi (Oldenberg), the very common first 
persons plural in mase, the infinitives in tave, tdye, tuye, ase and other forms, which may be 
gathered from the Pali grammars, or from detached articles and’ notes of Professors Fausboll, 
Jacobi, Kern, Kuhn, Leumann, Oldenberg, Rhys Davids, Trenckner, Weber and Zachariae, 
as well as of Dr. Morris and M. Senart in Kuhn’s Zeitschrift, Bezzenberger’s Beitrage, the 
London Academy, the Journal of the Pali Text Society, the editions of the Agoka Inscriptions, 
the Mahavastu and in other works. Among the forms, which are older even than the Vedic 
language, I will only mention the present participles of the Atmanepada in mana, mina, mina, 
which the Aéoka Inscriptions offer, and which agree with the Greek, Latin and Bactrian 
endings, and the Aorist addasa ‘I saw,’ which goes back, not to Sanskrit adarsam, but to 
*adrisam, thus corresponding exactly with é8paxoy, and which without a doubt is the older form. 
A careful investigation of the oldest documents reveals the existence of very many similar cases. 


Now it might be expected, that such a language should have preserved verbal roots, which 
were dropped by the classical writers. And Professor Kern has shewn long ago in his Bijdrage 
tot de Verklaring van eenige Worden in Pali-Geschriften Voorkomende, as well as recently in his 
Review of Jatakas, Vol. V. (Museum of 1693, p. 100ff.) that this is the case. He has proved 
the existence of sos Tat, Pali stuf ;* erae sayz arstt, Paliersnr@; wet eaa,*® Pali wzear@ 
arafa wer, Pali Sreav@ (Class tv), aeafe srr®, Pali eae; qera fearara, Pali and Mixed 


Language (ra, Buea, Tafa and grea. In lately going over the Jatakas for a different 


purpose I have noted representatives of some more verbs, for which the explored 
Sanskrit literature offers no passages, and even of some which Professor Whitney in his 
Supplement expressly stigmatises as “ without a doubt artificial.” 

(1) fag, I. P., apart. 


Professor Whitney gives the verb in his Supplement, remarking that the forms Ld 
and gqfaiea, quoted in B. W., are ‘doudéless artificial.’ B. W., which had not progressed so 





38 This verb has also been given by Professor Whitney in the Addenda to his Supplement, on the authority of 
B. W., which got it from a Buddhist work in the Mixed Dialect. 


2¢ The PAli ay=yfa shows that the original form was ary, compare the Epic arya ‘ petit.’ 

% This verb occurs, too, in the Supplement, on account of the Vedic present participle wgq. The Pali 
verses offer the forms wy = Wea 1 ssw = ssaeat, Sat = wees (Vedic absolutive or 
gerund). 

3¢ Compare Sanskrit [A344 and so forth, and Profeesor Whitney's Vedic FAT. 
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far, when Professor Whitney wrote, states under fit that no examples of the simple verb are 
found and refers to Sr adduced by Professor Westergaard from the Bhattikivya, and to 


wes Fa. It also gives the derivatives Fre, feargrer, Frgrrar and Fre, as well as others, with 
ha instead of gha. 


- According to the phonetic laws of Pali, the representative of ferg7@ ought to be Faure 
and the Jataka verses offer inflected forms and participles of its Parasmaipada and Atmanepada. 
In the Jatakas, Vol. III. p. 308, 1. 10 ff., we read the following story :— 


ahraat-—"ga waa rear wrest vated at strate qaftwargd sifsiaarir 

ararfa | are at Tar edhe TFATAN AA FeqT VA HAATAT AAA TLTATE | 

a aH after god sitet safsatr | 

THEA Vea Types ATA FA 1 AR Ul 

eat arfaersit saa anvare | 

at eat + Taya arar Feast: ariest | 

Sty HA F qoHyT THs saat il FU We 

afet or eit gat after afer at Prant a watt geedantt a raga | aifrast a Pre 

MIT sey SHA Gs waa ca sa Her aw arate lt 7” 

“ The future Buddha ..... . who resided near a lotus-lake, one day went down to the 
bank and stood there inhaling the fragrance of a well flowered water-lily, Thereupon a 
daughter of the gods, who lived in the hollow of a tree, intending to frighten him, recited the 
first verse (of this story): ‘When thou inhalest the fragrance of a lotus-flower that has not 
been given to thee, that is an attempt at theft; friend, thou art a thief of perfume.’ 


‘¢ Then the future Buddha answered her with the second verse: ‘I neither take away, 
nor do I pluck the lotus, I smell it from afar. On what grounds then doest thou call me a 
thief of perfume ?” : 


“ But at that moment a man dug in that lake for lotus-sprouts and plucked off the flowers. 
When the future Buddha saw him, he said (¢o the Dryad): ‘Thou éallest a thief me, whosmell 
(the flowers) from afar, why doest thou not apply (the same name) to this man?’ ” 


Here we have the active present indicative of ferq and of gqfaqand the present parti- 
ciples of the Parasmaipada and the Atmanepada, which latter is an drsha form, as the Hindus 
would say. Childer’s Pali Dictionary does not give the verb, but notes its derivative feearf rar 
‘mucus from the nose,’ which in Sanskrit appears occasionally in the same form, but is usually 
and more correctly spelt Pergo. In B. W. it has been identified already with the synonym- 
ou 8 Teter, found in Apastamba’ sg Dharmasitra 1, 16, 14, with the variants Ryqrfrat | 


firantiar and faarfrar. The identification is unobjectionable, as the changes in the second 
form may be explained by the phonetic laws of the Prakrits, where ri frequently becomes 
z and kha is softened to gka. It suggests the probability that the Sanskrit verb férafe is 
likewise a Prakritic or secondary form of an older Tee, which had fallen into disuse when 


the Dhatupitha was composed. In support of this view it m8 possible to adduce (1) the 
noun of action ff: “throwing out mucus, blowing the nose,” which likewise has been 
preserved in Apastamba’s Dharmasiitra ii, 5, 9, (2) the lingual na in the derivatives like 
faarer, which points to the former existence of a ndmin in the radical syllable, and (3) the 
Gujarati gag ‘to smell.’ The radical vowel of the latter verb can only be derived from an 
older -rt, not from ¢. For in the Prakrits a, %, u, e are the regular representatives of Sanskrit 
ri. Accented Sanskrit i can become u only by assimilation, ¢. e., if the following syllable has 
the same vowel as in ag for férgy and so forth. These facts teach two valuable lessons. First, 
they prove that among the Saiskrit roots there are such as have been shaped according to 





37 Dr. Morris has pointed out that the same story and the same verses occur in the Samyutta Nikiya IX, 14. 
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phonetic laws, regularly operative in the Prakrits and sporadically active in the production even 
of Vedic forms and stems. Nearly one-half of the roots of the Dhatupatha, I should say, owe 
their forms to these laws. The difference between Sanskrit and Prakrit is only one of degree. 
A definite boundary line does not exist between them, and the further one goes back, the 
smaller does the difference become. Secondly, it appears that, even in the tertiary Prakrits, 
forms are reflected which are older than those commonly current in classical Sanskrit. No 
Sanskritist can afford to leave the modern Vernaculars out of the rayge of his studies, 
if he wishes really to understand the ancient language. 


(2) gout, 1. P., qagt out ard zoe. 


This verb ia omitted in the Supplement. B. W. marks it with an asterisk, referring at the 
same time to the well known yoyaey. In the Jitakas, Vol. III. p. 368,1.1, where an angry 
dispatant says to the future Buddha: ef 4 gozaeta ogra fra afansa aufa “You speak 
to me very roughly, as if you were shaving me with a blunt razor,” its present participle 
Parasmaipada actually occurs. This verb, too, is Prakritic. It is clearly a corruption of 
* neafe,® which bears to TENG thesame relationas qWeyR toqeqya, Ayla, to aafe and so 
forth, And 7yIf® actually has all the meanings attributed to goyva in the Dhatupitha. The 
lingual nda of the latter is due to the influence of the original némin of the root, which very 
commonly affects not only following dental nasals, but also dental tenues and mediae, compare 
e,g., Sanskrit ga = fant or feng (Shahbazgarhi) = faye or mz(Pali); Sanskrit z= crat-(es) ; 
Prakrit we ‘a fort’ = Teutonic gard, Sanskrit qyqoge = Shahbazgarhi q¢y or qag= Sanskrit 
qr¢@ (according to Professor Kern). 


(8) gefe L. P., santana. 


The passive past participle of the causative of this verb, which is omitted in the Supple- 
ment and marked with an asterisk in B. W., has in Pali the representative afta. According 
to the Kandagalaka Jiitaka (Vol. II. p. 163, verse 118) the future Buddha, who had been born 
as a wood-pecker, once broke his beak and split his head in striking a Khadira tree. Sorely 
hurt, he exclaimed: 


BPH Rl WAS SHA Sarat aavzar | 

ART VHT THAT Pasa Ai Wet 
“Ho, I say, what is then this thorny tree with pointed leaves, 2 where by one blow my head 
has been broken?” The Commentary explains gaat fyarfead by ate fret and in a parallel 
passage, verse 119 ayia appears instead. To the Sanskrit qefy belong the nouns qe 
mea and gyrét, their literal meaning being ‘a strip (of cloth or bark).”3°9 The form is again 
Prakritic and corresponds to an older * qa, derived, as Professor Meringer suggests to me, 
from J or FY, compare Fa and Faq, eq and arqarae and 20 forth. 


(4) woea LA. afar? aftera. 


I have found the absolative of this verb, which the Supplement omits and B. W. 
marks with an asterisk, in the following passage, Jitakas, Vol. I. p. 289, 1.10: ayy a 
amraate afe aPeen trae srpogeat act cerfren swieeseat TH Tera Ter Pit Rear 
{tara || The person referred to is quarrelsome Mittavindaka whose story is told in a number 
of Jatakas. In punishment of his greed he had in the end to carry a revolving wheel on his 
head ; he is the wheel-carrier in Panchatantra V. Katha 5. The verb yeefe is given in 
Childer’s Pals Dictionary and the nominal derivatives =o¥A and so forth are common both in 
Saiskrit and in Paji, The lingual nda of the root induces me to believe that it is, like the 





% See also a similar opinion of Professor Fortunatov in Per Pereon, Zur Lehre von der Wurszelerweiterung 
und Wurrelwariation, p. 87 (11). 


** The Commentator explains afarat by gerAqat and takes it as equivalent to (W144. He is probably right, 
as in Pali an accented ¢ is frequently lengthened. 


% In the Mahdrdshtri there is (FAEE an Adesa for ZIT, and RAE. 
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preceding three verbs, a Prakritic form, but I cannot suggest what the older form may 
have been. 


(5) @efe vi. P. anfzez. 

The perfect past participle of this verb, for which in B, R. W. passages are quoted, 
according to the Radices, from the Bhattikiivya occurs in a prose passage and in @ verse, 
Jatakas, Vol. II. p. 225, 1. 22 ff. and p. 226, verse 163, which latter runs as follows :— 


ghtgert assarar sre payranrare | 

erat SaRtsat Ba Feserearea ara Frere it FW AER AU 
“That hunchback, to whom I clave, considering him a bull among men, lies here doubled up 
(4y pains) like a lute with broken strings.” It may be noted that the identical form agree 
is used in the Bhattikivya. Professor Edgren correctly enumerates @€ among the roots, 
“ possibly connected with surrounding nouns.’ ge2f¥ is, of course, as the Greek xvpr-ds shews, 
a Prakritic corruption of an older form *aafa, and as Professor Curtins suggests (Grundsiige 
I. p. 133, II. p. 127) finally goes back to an Indo-European root kur-lul31 


(6) safe I. P. srearfty. . 

Professor Whitney’s Supplement gives stdtf& and sya@ in the sense of ‘to hurt,’ for 
which meaning B. W. addaces various passages from Vedic texts. In the Vyagghajitaka 
(Vol. II, p. 358) it is narrated, how a foolish Dryad frightened the lions and tigers from the 
neighbourhood of her home. Consequently, the woodcutters, who saw that there was no longer 
any danger, began to cut down the trees. Perceiving her mistake, the Dryad tried to coax the 
carnivorous animals back to their old haunts with the following verse :— 


Ty Saray Frawat THAT aera | 

at ae foteg Geared saray ar Wg fremar wee il 4 
‘‘ Return hither, ye tigers, walk back into the great forest, lest the tigerless wood be cut down, 
lest the tigers lose their forest.”’ 


Some MSS, offer for qa¥z, in Pali the regular second person plural of the optative, the 
variant TAA. Professor Fausbdll has correctly chosen the lectio doctor. 


(7) ¢fa ‘to move.’ 

This root, which is duly noted in B. W., occurs only in the Nirukta V. 26, and Professor 
Kern (Bijdragen, p. 55) has pointed out that the Pali gftafa or glafa and various Sanskrit 
nouns belong to it. I will add its causative gua = *gcafa, which occurs ina verse, Jatakas, 
Vol. IV. p. 478, 301 :— 


aare ard gftarentee eta Sa sre Ae | 
wars card} aaa wer ae eaten TS Ta SHA TeAT be FA QVM 
“ Asa man, if he rows a boat in the water, drives it to the further shore, even 80 diseases 
and old age constantly drive mortals into the power of Yama.”’*% The Commentary explains 
Via by sitar setae aa aeerdt arate. 


(8) gaya I. P. aqsaty ae. 

B. W. adduces one passage from Bana’s Harshacharita, in which this verb, given by 
Professor Westergaard onthe authority of Chandragomin, occurs in the sense ‘ to rustle. 
Professor Whitney remarks thereon in the Supplement, “If it is not a bad reading, it is 





31 Compare also Benfey, Wurselleatkon, II. 289, $22. 

82 The root is worthy of the attention of Professor Edgren, who is astonished that the Dhitupitha often marks 
roots aA fearary. Another caze of the same kind will be discussed below under No. 12. 

88 In this verse the verb has been chosen in order to bring out the Anupriisa. 
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probably an artificial formation.” In the Jaétakas, Vol. V. p. 304, verses 50 and 52, I have 
found it used with the meaning ‘to trumpet’ and ‘ to whistle’: — 


qereg Ut Tet FAT a PR wNeA | 

aaa Ee at fa sz Gaat aar i fa 1 &e 11% 
In the second verse the past participle is found in the compound a@timermfaeraqa, which the 
Commentary explains by nfifrgfa.** The verb a afa, very probably the etymon of Hayt 
‘elephant,’ literally ‘the trumpeter,’ is, of course, merely a variant of aff the short vowel 
plus the nasal doing duty for the long one, as is the case in numerous. other Sanskrit roots. 
Sometimes, as many as three forms occur, e. g., kud, kid (kil), kund ‘to burn.’ The first form 
is vouched for, as Professor Meringer points out to me, by the Gothic hatiri ‘acoal, coal-fire,’ 
the second occurs in Vedic works and in Pali (e. g., Jatakas, Vol. I. p. 405, verse 97) and the 
third rests on the authority of the grammarians, who adduce various inflected forms, e. g., in 
the Mahdbhashya, Vol. IIT. p. 837 (Kielhorn) the future #{@gat. Various modern Vernaculars, 
like the Gujarati, allow in the case of almost every verb, with ashort u or ¢ followed by a double 
consonant, the substitution of a nasalised short or of a long vowel, followed by one consonant, 


€. J-y TR, FR or FH = *awHla. 
(9) waqara X. P. ate%. 


This verb, regarding which hitherto nothing has been known, is clearly the parent of 
the noun qayq ‘the destroyer,’ preserved in the compound aeyeqay, Iitivuttaka, p. 64, 


verse, 5*:— 
sara saad Gararestea afeosar 
azar 4 reiea at eifa Zones; | 
As Professor Windisch states in the note, loc. ctt., the MS. A explains ROTA 
Heresy and mentions the v. 1. geyaat. In my opinion qayzare is a denominative from Wy, 
which frequently means “a trace, something infinitesimally small.” Everybody, who has 
attended an Indian Sabha, or had intercourse with the Pandits, will remember the familiar 


phrase syava PrUTaTHqs AeA. 
(10) squat wud, I. A. afer’. 


Prof. Westergaard gives the meanings ‘curvum esse, scelestum esse, curvare. According 
to B. W., *sy/@ means also ‘ verletzt, beschidigt.’” Hemachandra, Anekarthasamgraha, III. 249 
(Zachariae), says: Afeyay CAFSTAT: | STMHT-A Wand Mahendra (op. cit. p. 110) adduces facafq an 
unidentified fragment of a verse Aiea Baaarqwaareay. In the Shihbazgarhi version of Asoka’s 


Rock-Edict XIII. the noun syqRqzy occurs twice instead of sqara ‘hurt,’ which the Girnfir and Kalsi 


versions offer. In the Jatakas, Vol. V. p. 306, ll. 14and 21, we have twice the compound RTA, 
which is explained by, and certainly means aagqfear, ‘a female disgracing her family.’ The 
noun Wfeq7q is apparently the representative of qfeyq ‘curvans, scelestum faciens,’ tiha being 
put, as in other cases, in place of ntha in order to save the quantity of the syllable. Though we 
have also in this case no proof, that the verb was inflected in the manner prescribed by the 
Dhatupatha, and though the task of verification has not been done completely, yet the former 
existence of a verb qzzz or YY ‘to disgrace, to hurt,’ which in the Atmanepada would mean ‘to 
be disgraced, or hurt,’ cannot be denied. 


(11) arafa L. P., arefrrartaatetteg. 

The verb anqfa is given in the Supplement with the meaning ‘to seek aid,’ which corre- 
sponds to araqr, and W. B. states that only the participles are found in literature. It is used in 
the sense of famrara, agreeing with Professor Westergaard’s ‘aegrotum esse,’ in the Jatakas, 





& The true black Koil, which is really reared by the crows, utters three whistling notes in succession, among 
which the second is the highest and as the stress-accent. They may be rendered by pihihu. 
8 Compare Pajichatantra, I. 441-2 (Kosegarten) and Indische Sprtiche, 2878-9. 
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Vol. V. p. 90, verse 274, where a queen, who nurses her sick husband in the forest, begs her 
life from a Yaksha for the following reason :— 

ae FT Taqegra my rat Fraley | 

AT CUA SF TSS Mea TTT aNTat tt Fa Wv It 


“When, searching the forest like a gleaner, I bring honey and flesh, the leavings of carni- 
-vorous beasts, that is his food; his (body), I ween, fades to-day.” 


The Commentary says, (eat TTSMNa | aes ASD sree sreeparrea TEL serayt Tterared Pra 
areata sacata frarafe i | 


Professor Meringer points out to me that ang gqare is reflected by the Greek vebis, 
vebpdss ‘slow lazy,’ vw8pevw ‘to be slow or lazy.’ 


(12) aeqa I. P., sreaae wet wencest Prearcersag kat a. 


This verb, which Professor Whitney omits and B. W. marks with an asterisk, may either 
remain unchanged in Pali or become qrafa, just as, e. g.. Sife (saTafa) becomes wera, zee 
becomes @¥gy and ak ot) becomes in Asoka’s Edicts qaye, 4. ¢., ara. In the latter form the 
verb is found in the Gandatinduka Jétaka. Paiichala, the negligent king of Kampilya, the 
Jaitaka narrates, allowed his kingdom to be misgoverned by bad servants, who oppressed and 
plandered the inhabitants. Once, in consequence of the exhortations of a Dryad, he went out 
incognito, together with his domestic priest, in order to see for himself how matters stood. 
Some miles from his capital he came upon an old man, who during the day had lain hidden in 
the jungles, and returned home in the evening after the royal officials had left the village. 
In accordance with the custom still in use, the man had scattered thorns before the door of 
his house in order to protect the entrance. In the darkness a thorn entered his foot and, 
while he plucked it out, he cursed the king as the cause of his mishap. The king and the 
Purohita heard his words, and the latter answered the accusation with the following Gatha, 
Jitakas, Vol. V. p. 102, verse 317: 


Faoot weaeaqnee 4 St ary Teafa | 
far ster wETeted FF Aracoa HoeHT ufAyzzeout 


“ Old art thou and weak of sight, thon doest not distinguish objects well. What is (the fault) 
of Brabmadatta in this, that a thorn has hart thee P” 


The Commentary explains q7Qzqy by fasetcy. The meaning ‘to hurt’ has apparently 
been developed from the meaning qat, given in the Dhitupf&tha, because the thorn or any 
other object entering the foot or any part of the body hurts it. We have here another case, 
where a “go-root’’ is used feararg, just as the Dhatupatha asserts of many other verbs. The 
use of the Parasmaipadsa Arqzq for the Atmanepada aga required by the Dhatupétha, is 
accounted for by the circumstance that the latter occurs in Pali less frequently than the 
former. 


In conclusion I will give a case, where an inflexion, taught in the Dhatupatha, but not as 
yet found in a Sanskrit work, has been preserved in Pali. tay, it is stated there, makes tafe 
twa and csafay csaqaq, which latter two inflexions have been verified. 


In the Jétakas, Vol. V. p. 84, verse 248, a Suparna grants tothe Naga Pandaraka his life, 
with the following words :— 
erase ef aay gar fine eat fe ger afe arssit afer 
srerarel Feral STA Cee Fassrat FH area sfc 


‘* Well, from death I free thee now, oh snake with double tongue! For, (there are) three 
(kinds of ) sons, a pupil, an adopted child and the offspring of one’s own body — there is no 
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other. Rejoice, thou hast become a son (of mine) belonging to one (of these classes) P’’5* Here 
we have THtg, in Sanskyit THE. 


When a cursory inspection of five-sevenths of a single section yields such results, it is 
perhaps not too much to say: that a search for roots, in other ancient portions of the Pali canon 
of the Buddhists is at least desirable, and that probably it will not be bootless. 


(To be continued.) 


ON THE DATE OF THE RIG VEDA. 
BY PROFESSOR H. JACOBI. 
(Translated from the German by Dr. J. Morison.) 
In the Rig Veda VII. 108, 9 it is said of the frogs: 


Dévaéhitim jugupur dvddasdsya ritim ndré ad prdé minanty €été'\ sanvatearé’ prévrishy 
é'gatdydm tapta’ gharm@’ asnuvaté visargam \t 


Kaegi and Geldner translate: ‘ Sie halten ein des Jahres heitige Ordnung, vergessen nie 
die rechte Zeit, die Manner, sobald im Jahr die Regenzeit gekommen die heisse Sonnengluat 
ein Ende findet.” ‘ They observe the sacred order of the year, they never forget the proper 
time, those men, as soon as in the year the raintime has come, the hot glow of the sun finds its 
end.” Similarly Grassmann. 


Here I take objection to the rendering of dvddas4 with “‘year.”’ Dvadakd is supposed to have 
this meaning, because it can also mean “‘ with twelve parts,” and in fact has this meaning in the 
technical expression dvddaéd strétra in the Natapatha Brdhmana and the Tattitriya Bréhmana, 
Bat I should be inclined to doubt if dvddasd can have this meaning, standing alone without 
mention of the thing which has the twelve parts, for the ordinal will then always be understood 
in its proper sense. And so I take dvddaédsya in our passage, understanding mdsah; I 
translate accordingly: ‘‘they observe the sacred order, never forget the proper time of the 
twelfth (month) these men.” We have hence for the Rig-Veda a year beginning with the 
rainy season, the most obvious and in general most regular division of time, from which the 
later Hindus called the year varsha or abda (rain-giving). The objection may be made, that if 
the year began with the rainy season, the beginning of the latter must fall in the first and not 
the last month of the year. But since the beginning of the rainy season, considering the 
variations of the lunar year, could not be determined with certainty, the simplest way was to 
count that month, whose former half was in the dry season, in with the old year and reckon 
the first markedly rainy month with the new year, also its beginning. Those sensible creatures 


(narah) the frogs are therefore justly praised for never forgetting the right month, the 
twelfth, and with it the proper division of the seasons. 


Since the Panjab was the home of the earliest Vedic civilization we must keep its climatic 
conditions clearly before our eyes. Now in the northern part of the Panjab, where alone a 
wind of the specific character of the monsoon blows, the first rainscome at the end of June, 
or say about the summer-solstice. It is an obvious hypothesis that these marked out, so to say 
scientifically, the beginning of the varshd year. That this really was the case is probable from 
another passage of the Rig-Veda. In the Siiryasikia, X. 85, 13, we read: siryi’ya vabatuh 
pri‘git saviti yém avi’srjat | aghf’su hanyanté giivé’ rjunyé’h péry uhyatel! The Ath. Ved. 
XIV. 1, 13, has the following variant: magha’su hanyanté ga’vah phalguntsha vythyaté, “in 
Magha the kine are killed, in Phalguni the marriage or procession — is held.” It is clear, 
I think, without further argument, that when the marriage of the sun, or its procession into 





* USF stands, according to the commentary, for 7*d, as a final Anusvara, can be optionally omitted or 
elided in Pali. The dinnaka putta is the dattaka putra of the Smritis. Tho meaning of the last line is, a8 the 
commentary points out, that the Naga has become the Suparna’s antevdsi. 
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‘its new house, is spoken of, this point of time can be referred only to the beginning of a new 
revolution of the sun.! And, since the Vedic year, as we have seen, began about the summer 
solstice, this latter mast be assumed in accordance with the passage above to have been in 
Phalgunt at that time. 


The full moon in Bhadrapada? belongs to the summer solstice in Phalgunf ; the first rainy 
month was therefore Bhadrapada or Praushthapada, since the summer solstice coincided, as we 
have seen, with the beginning of the rainy season, A trace of this has been preserved in 
later times in the directions in the Grihyasétras as to the beginning of the study of the Veda, 
the updkzrana. It is fixed in the Sdnkh. G. S. 4, 5, for the beginning of the rainy season, 
Sshadhindm prddurbhdvé. The rainy season, in which all out-of-door employment is at an end, 
is the natural time for study, and the Baddhists, too, hold, during this period, their vassa, 
though this, indeed, is devoted more to preaching than study. Pédrdskara @. S. 2, 10, transfers 
the updékarana to the day of the full moon in Sravana, the first rainy month in Madhyadééa, 
2000 B. C., while the monsoon began as early as Ashidha’ in the east of India, and a part of the 
Deccan at that period. 


Accordingly, when in the Géédhila G, S. 3, 3, the updkarana is fixed for the day of the 
full moon in Praushthapada, though at the same time the opening of the schools on the day of 
the fall moon in Sravana is well known, the former must be a date hallowed by immemorial 
usage, which was not abandoned, even when it had long ceased to agree with the beginning of 
the rainy season. The same date is mentioned in Réméyana III. 28, 54: — 


mast Praushthapadé brahma brihmananém vivakshatam | 
ayam adhydyasamayah sdmagdndm upasthitah \\ 


It was current, as can be proved, among the followers of the Sémavéda; but must have 
been still more generally spread. For it was probably founding on this ancient custom that 
the Jainas fixed the beginning of their pajjusandé, which corresponds to the Buddhist vassa, on 
Bhidrapada su. di. 5.4 


The opening of the schools, therefore, in Praushthapada, appears to go back to the earliest 
times of the Rig-Veda, for even then it is likely there was an official scholastic year, in’ which 
the sacred science was communicated orally, and for this as in later times the rainy period 
was probably chosen. In the hymn to the frogs the phrase sdkidsyeva vadati stkshamdnah 
would contain a comparison, appropriate not only to the subject, but to the time of year. 


As in the case we have just been discussing, an antiquated usage has been preserved 
down to times when the position of the heavenly bodies, and hence the division of the 
months among the seasons of the year, have undergone alteration, we shall expect to 
find similar traces of change in the more modern Vedic works. In these, as is well known, 
Krittikaé is always the first in order of the nakshatras. Here and there, however, we find 
indications, which are not in agreement with this arrangement, but which do agree with the 
position of the colours assumed by us. So, for example, the remark of the Kaushitaki Br. V. 1, 
“that the dttare phalgi form the beginning (mukham), while the pirve phalgit form the tail 
(pucchham) of the year,5 and the note of the Taitt. Brdhm. I. 1, 2, 8 in which in the same way 
“the pirve phdlguni is called the last night, jaghanyd rdtrih, the titiare phélguni on the other 


1 So also Weber, Ind. Skiszen, p. 76, note. Butinthe Vedtechen Nachrichten von den Nakshatra, II. 366 ff., 
he has departed from this opinion. The most of the facts about the nakshatras are borrowed from the above 
classical dissertation, which I need not, therefore, quote in every single instance. 

3 A glance at the table of Nakshatras at the end of this article will shew this. The position of the colures I 
have assumed for the period of the Rig-Veda is made clear to the eye by this table. It has only to be noted that the 
fall moon is exactly 180° further advanced than the sun at the same time. 

8 The difference in fixing the rainy season in works which belong to the same epoch is a valuable criterion for 
determining the country of their authorship, which has not as yet been employed as it should have been. 

¢ K&lakaécharya puts it on the previous day. 

6 This same Bréhmana XIX. 8 places the winter solstice in the new moon of Mfgha, and puts, accordingly, the 
summer colstice in Magha, which curresponds to the Krittiké order. 
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hand is called the first night of the year.6 Accordingly we can say, with more exactitude, 
that in the oldest period, from which we have here a tradition not a contemporary testimony, 
the colure went through Uttara Phalgun!. 


Hitherto we have treated only of the varshé year. But it is probable that even then, as in 
India and Europe in the Middle Ages, various dates for the beginning of the year were 
current. Thus the counterpart of the earshd year, which began with the summer solstice, 
would be a himd year, beginning exactly six months earlier with the winter solstice, and its 
first month would accordingly be Phalguna. This can be proved by Taitt. S. 7, 4,81, 2: 
mikham va etdt sarhvatsardsya ydét phalgunipirnaméssh, and Panchavwisa Br. 5, 9, 9, 
mukham v4 état sarhvatearasya yat phalgunah.’ 


For this same period we may readily assume a éarad year, since even in the Rig-Véda the 
year is often called simply éarad (along with him@), and in historical times the year beginning 
with Karttika is the commonest in Northern India. Such a éarad year must begin with the 
autumnal equinox, or with the full moon closest to it. Now at the time in which the summer 
solstice was in Uttara Phalgunt, and the winter solstice was in Parva Bhadrapada, the autumnal 
equinox was in Mila, and the vernal equinox was in Mrigaéiras. In this computation Mila was 
accordingly the first nakshatra, and its very name miila, ¢. ¢., “‘ root, beginning,” seems to indicate 
this, just as its older name vichritau, “the dividers,” seems to point to the beginning as the 
break in the series. The preceding nakshatra, which was therefore the last at that time is 
Jyéshtha. The meaning of this name, ‘‘ the oldest,” corresponds with the position we have 
assumed for it, and its older name Jyéshthaghni,® Taitt. Brahm. 1, 5, 2, 8, seems to indicate the 
star, Antares, as that which “ kills,” that is, closes the “ old” year.® 


Onur conjecture is still more clearly supported by the name of the first month of the éarad 
year, Agrahayana, ‘belonging to the beginning of the year,’’ which is.the name of Margasira, 
whose full moon occurs in Mrigasiras. As at that time Mrigasiras denoted the vernal equinox, 
it follows that the autumnal full moon must occur in conjunction with the same sign and that 
the first month must be MargaSiras. 


The three years we have discussed yield the following initial months for the three divisions, 
Chiturmasyént ritumukhdni :— 





Himf year. Sarad year. VarshA year. 
I, Phalguna (12) II. Chaitra (1) IIT. Vaisakha (2) 
II, Ashadha, (4) JIT. Sravana (5) I. Pranshthapada (6) 
III. Karttika (8) I. Mirgagira (9) II. Pausha (10) 


This difference is reflected in the contradictory Vedic statements abont the Chdturmdsya 
ceremony,!° inasmuch as all the above three lists are recorded as existing side by side. For at 
the first glance we see that these periods of four months cannot be derived from the actual 
seasons, since it is sheerly impossible that within a single period, even if we extend it toa 
thousand years or more, one season can have begun in three successive months, as in fact is 
prescribed for each sacrifice which occurs at intervals of four months. The contradiction, ~ 
however, disappears if weassume that the division of the year current at the epoch of. the 
Rig-Véda, the three kinds of year which have been proved to exist before, were in later times 





6 Weber, II. 329. * Weber, II. 839. 

8 The spelling of Ath. V. 6. 110, 2, Jyaishthaghn! seems to rest ona wrong tradition or intentional similerit - 
with the month Jyaishtha, 

® Taitt. S,4, 4, 10, 2, uses for JyéshthA the name Réhint, which usually denotes Aldebaran; this name is 
explained by the fact that both stars, Aldebaran and Antares, have a red light, as even Ptolemy noticed. And J 
believe that the well-known story that Séma, the moon, dwelt only with her, is to be explained from the existence 
of two Réhints, the brighest stars among the nakshatras, which moreover marked the termination of both halves 
of the circuit of the mogn, %® Weber, 829 ff. 
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retained for liturgical purposes; asin other cases practices which -have died ort in daily life 
still survive in worship, Under this supposition the apparent confusion gives place to the most 
perfect order. | 


These combinations point in my opinion, without a possibility of error, to a position of the 
colures, such as we have given for the oldest period, that of the Riy-Véda. The later 
Vedic period introduced a correction, consisting in the transference of the opening point of 
the year from Mrigasiras to Krittika; and it is precisely this circumstance that gives a material 
significance to the determination, for it must have been approximately correct for the time of 
the correction, Now the vernal equinox was in Krittika and the summer solstice waa in 
Magha about 2500 B. C., as may be seen from the following tables of Nakshatras, based on 
Whitney’s Strya-siddhdnta, p. 211. To allow for an error of observation on the part of thesd 
early astronomers, we may leave this date not exactly determined five centuries one way or the 
other. The statement of the Jydtisha, as to the position of the colures, is much later; it 
corresponds to the. fourteenth or fifteenth century B. C., and shews a repeated fixing of the 
colures. That, however, is less important for us now; the chief point is that the Vedic texts, 
properly so called, contain a determination of the colures, which was evidently correct for them, 
and was only corrected in the Jydétisha, a determination that leads us to at Jeast the beginning; 
of the three thousand years B.C. Considerably older than this, even, is the position of the colures, 
which we may infer for the Rig-Védd, a position which, as our table shews, corresponded ta 
reality about 4500 B.C. We can hardly venture, it is true, to place the Rig-Véda eo far back, 
but only the beginnings of the civilization, a mature,. perhaps even late, product of which we 
possess in the hymns of the Rig-Véda, 


This period of civilization extended accordingly from about 4600 to 2500 B.C., 
and we shall perhaps not be far wrong, if we put the collection of nymne which has 
come down to us in the second half of this period. 


Hitherto we have spoken only of one result of the precession of the equinox, namely thé 
alteration of the colures, Another result ia that, along with the gradual alteration of the 
celestial equator its north (and south) pole continued to move in a circle of 233 semidiameter 
in a period of about 26,000 years, round the fixed poles of the ecliptic. In this way one stat 
after another draws nearer the north pole and becomes the north or pole star. We shall 
distinguish these two names, which are now synonymous, by calling the bright star which at 
any time stands nearest the pole, the north star ; the star whose distance from the pole is ao 
slight, that for all practical purposes it may be called fixed (dhruva) we shall call the pole star. 
The following table! contains the north stars from 5000 B. C. till 2000 A. D.; for each star 
there is given the magnitude, minimum distance from the north pole, and the date of this 
minimum distance, 


‘ Draconis 30 magnitude 4° 38’ polar dist, 4700 B.C. 
a gis 33 ‘4 OP Oo gy. ey 2780 ,, 
K ‘ 3°3 5 4° 44/ is ‘3 1290 _ ,, 
B | Ureae minoris | 2’0 - 6° 28 — le, 3 1060 __—, 
a ’ ” 2°) 9 Q° 23’ ; hg 2100 .A, D. 





The given polar distances shew that only two stars, ¢ Draconis and a Ursae minoris 
(our pole star) deserve the name of pole star, since the rest at their minimum distance from 
the pole — spun round it in a circle of a diameter of at least 9 degrees — and hence could be 
‘easily recognized ag movable by any observer, especially since the height of the pole was not 
great. All this harmonizes with the facts that the ancients. did not commonly use the name 
pole star, and that navigators did not steer by one fixed star, but that the Greeks sailed by the 





nN My iolibapae: Dr. Kistner, Professor of ce: has had the kindness to make He calculations for me 
and has taken into account the proper motion of each star. 
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Great Bear, and the Phoenicians by the Little Bear ;!2 farther that the Indian astronomers do 
not name a pole star, and lastly that European writers in the Middle Ages, though they do 
mention the north star, do not term it the polar star, since at that time our pole star was still 
distant some 5 degrees from the pole. 


99 


Now when, in the Indian ritual of marriage, the pole star (called expressly ‘“‘the immovable 
dhruva) finds a place, the usage, though first mentioned in the Grihya Siitras only, must date 
back to a very ancient period, when there was a real pole star. After what has been said above, 
it can only be a Draconis. More than five centuries ago, this star stood nearer the pole than 
our pole star does now. It was therefore long enough a pole star, in the narrower sense of the 
word, to be recognized as such by the Hindus, and become closely bound up with their views 
and customs. In addition its position was such as must lead to its recognition as a steadfast 
pole, round which the other stars revolved, and was therefore easy to find. It is placed equally 
distant from the angles of a somewhat irregular four-sided figure formed by . and « Draconis, 
8 Ursae Minoris (called according to the Peé. Dict. Uttanapida) and ¢ Urssae Majoris aa 
which star stands Alcor-Arundhati, which is likewise shewn to the bride). 


Since therefore we must look upon a Draconis as the dhruva of the Vedic period, it follows 
from the table above, that this took place some centuries before and after 2800 B. C. 
This date coincides nearly exactly with that which we obtained above from the position of the 
colures in the Brahmana period, perbaps for its beginning. Thus both results, obtained in 
different ways, harmonize, and mutually confirm their correctness in the completest manner. 


Many may be inclined to shake their heads at these conclusions, inasmuch as they stand 
in too decided opposition to the generally accepted views. But on what is the common view 
founded? Chiefly we think on the splitting up of the Vedie period into several successive 
divisions of literature, and a somewhat subjective guess at their duration. M. Miller assumes 
for the three last of his four strata of Vedic literature, in order to avoid a too extravagant 
estimate,’ a minimum of 200 years. But it is easy to see that this estimate is far below the 
minimum of the possible period, during which in India a department of literature could take 
its rise, reach perfection, become obsolete and die out, to give place finally to a thoroughly new | 
departure. Fora Brahmana, for example, could only be widely spread by being learned by 
heart by a gradually extending circle of Brahmans, and with the size of the country this would 
certainly demand a long time. Every man, who learned such a work, became, so to say, a copy 
of it, and to carry out the figure, a written copy, to which no new work could be added. Bat 
several of such works must successively take the place of their predecessors, before the entire 
class of works in question became obsolete. I maintain that a mivimum of a thousand, 
years must rather be taken for such a process, which in the conditions that prevailed 
in ancient India was of necessity a very slow one, especially when we take into con: 
sideration that in historical times the literatare of the classical period remained for more than 
a thousand years nearly unaltered. 


But I shall not continue these general arguments in order not to overstep the space 
allotted to me too greatly. 
| Concluding Note. 


The previous investigation had been finished and communicated orally to others, when [ 
got information of the work of Prof, Bal Gangadhar Tilak, which leads to the same 
results. These investigations were put on paper in their present form before I saw his 
summary of the principal facts and arguments in the Orion. Nevertheless, I have determined 
to publish my arguments, as, in spite of our agreement in the main result, our methods are 
different. 


13 Aratus (Phaen. 87-89) and,Eratosthenes (Catasterismt) do mention, it is true, a star below the square of the 
Little Bear (probably a not a) as the poles, round which the vault of heaven revolved. Im the rest of the 
ancient literature it does not seem to be noticed, 

1s MM. Rig-Véda, Vol. IV. p. vii, T. MM. 
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Longitudes of the principal stars of the Nakshatras at various times. 






































No. Name. £D, Bee. BC 0. | mew [ab [memo | eo | Be | aa | Meco oe BC. Name of Star. 
27 | Advint ... se ose Salita a, claesel Calta ieee OCS 6°70 | 353°83 | $41°O4 | 328°31 | 315°64 | 8 Arietis 
23 |} Bharani... «.| 26°90 | 19°67 6°80 | 354°01 | 341°28 | 327°61 | a Muscae 
1 | Krittiké ... ...[ 89°97] 82°74{ 19°87] 7:08 | 354°35 | 341°68 | 9 Tauri 

2| Rohint... .. «| 49°75] 42°52 | 29-65 | 16°86 | 4°13 | 350°46| Aldebaran 
3] Mrigasiras ... ...| 63°67 | 56°45} 43°57 | 30°78] 18°05] 5:38 | A Orionis 
4| Ardr& .. ... «| 68°71 | 61°48] 48°61 | 35°82] 22°09] 9°42! Beteigeuze 
5 ] Punarvasu ... .../ 93°23 | 86°00 | 73°18 | 60°54] 47°61] 34°94 Pollux 

6 | Pushya... .. «| 198°7G | 101°47 | 88°60] 75°81 | 63°08 | 50°41 | 8 Cancri 

7 | Aglésh& .... ...| -112°33 | 105°10 | 92-28] 79°44] 66°71] 54°04] ¢ Hydrae 
8 | Magh& ... .. «| 129°81 | 122°58 | 109-71 | 96°92 | 84°19] 71°52] Regulus 

9 | P.Phalgunt... ...| 141-25 | 134°02 | 121-15 /"108-36 | 95°63 | 82°96 | 8 Leonis 
10 | U. Phalgunit ...| 151-61 | 144°38 | 131°51 | 118-72] 1€5-99 | 93-32 | B Leonis 
11 | Hasta ... ... «| 178°45 | 166-22 | 153°35 | 140°56 | 127°83 | 115-16 | 8 Corvi 

12 | Chitr& ... ... «| 183°81 | 176°58 | 163-71 | 150-92 | 137°19 | 125°52 | Spica 

13 | Svéti ... 44. ee} 184°20 | 176°97 | 164°10 | 161°31 | 1388°58 | 125°91 Arcturus 
14 | Visakh& ... ...| 211°00 | 203-77 | 190-90 | 178-11 | 165-38 | 152°71 | « Librae 
15 | Anurédh& ... ...| 222-57 | 215-34 | 202°47 | 189-68 | 176-95 | 164-28 | 8 Scorpionis 
1s | Jyéshtha ...| 229°73 | 222°50 | 209-63 | 196-84 | 183°11 | 171°44 | Antares 
17 | Mola... oo ee} 244°55 | 237°32 | 224°45 | 211°66 | 198-93 | 186°26 | A Scorpionis 
18 | P. Ashadh&.., ...| 254°58 | 247-80 | 234°43 | 221-64 | 208-91 | 196-24 | 3 Sagittarii 
19 | U. Ash&dh&... ...] 262-35 | 255°12 | 242-25 | 229-46 | 216-73 | 203-06 | o Sagittarii 
20 | Abhijit... .. ...{ 265°25 | 258-02 | 245-15 | 232-36 | 219-63 | 206°96| Vega 

21 | Sravana vee ove, 281°68 | 274°45 | 261°58 | 248°79 | 236-06 | 223-39 Atair 

92 | Sravishth& ... ...| 296°31 | 289-08 | 276°21 | 263-42 | 250-69 | 238-02 | 8 Delphini 
23 Satabhishaj .. we oee| 821°55 | 314°32 | 301°45 | 288-66 | 275°93 | 263-26 | A Aquarii 
04 | P. Bhadrapad& ...| 333°45 | 326-22 | 313-85 | 800-56 | 287°83 | 275-16 | a Pegasi 
25 | U. Bhadrapadé ...| 819°13 | 341°90 | 329°08 | 316-24 | 808-51 | 290°84 | a Andromedae 


96 | Révati ... 


eee eee 


359°83 | 352°60 | 839°73 | 326°93 | 314°21 | 301°54 | ¢ Piscium 





Supplementary Tables. 


I. II. 

Degrees. Years. Degrees. Years. Years. Degroes. Years. Degrees. 
°= 7 7° = 647 100 = 1°28 600 = 7°68 
2 = 156 8 = 625 200 = 2°56 700 = 8:96 
$ = 234 9 = 708 800 = 3°84 800 = 10°24 
4 = 312 10 = 78l 400 = 5°12 900 = 11°52 
5 = 320 ll = 859 500 = 6°40 1000 == 12°80 
6 = 469 12 = 937 


—This table is based on that given by Professor Whitney in the Sérya Siddhdnta, for A.D. 560. Theo 
precession has been calculated according to Bessel. The Supplementary Tables serve to determine 
approximatively (1) the longitude for the intervals between the dates mentioned in the large tablo, and 
(2) the periods for longitudes not mentioned. 


Note. 
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FOLKLORE IN WESTERN INDIA. 


BY PUTLIBAI D. H. WADIA. 
No. 20. — Dévki Rani. 


Once upon a time there lived a farmer, who was rich in all earthly possessions, but had 
the misfortune to lose his wife and to find his only daughter motherless at a very tender age. 
After the death of her mother, the whole burden of the household duties devolved apon 
the little girl, and among other things she had to cook the daily food for her father and 
herself, In the art of cookery, however, the poor little girl was very deficient, and had, there- 
fore, now and then to seek the advice of a neighbour, a woman who, thongh sweet of tongue 
and fair of form, was cunning and false hearted. She would often come into the honse under 
pretence of directing the girl in her household duties, though in reality she made every 
endeavour to involve her more and more in difficulties, and painted her before her father as a 
girl hopelessly inefficient in every respect. 


In doing this, the crafty woman had a double object. She wanted to ruin the poor girl in 
the estimation of her father, and to impress upon the old man the advisability of marrying a 
second wife, and that wife her own worthy self. Unfortunately for the poor motherless child, 
the plan succeeded, and the farmer married his fair neighbour one fine day. The little girl in 


her innocence welcomed her with every manifestation of delight, and she was daly installed 
mistress of the house. 


Things went on smoothly for some days, but by degrees the false woman threw off her 
mask and revealed herself in her true colours. She treated her step-daughter very oruelly, and 
subjected her to all sorts of indignities. Somehow or other, the poor thing was always in 
trouble. Continual dropping will wear away a stone, and the complaints of her alleged 
misdoings were so frequent, that her father grew sick and tired of it all, and came to look 
upon his poor little daughter as a being utterly unworthy of his regard. She had, however, no 
one to whom she could tell her wrongs, and had, therefore, to bear her lot in silence. 


The lapse of a year or two saw the birth of another daughter to the farmer, but this event 
only served to fill the cup of the poor child’s misery to the brim, for the cruel step-mother, 
who had up to this time barely tolerated her step-daughter as a dependant in the house, now 
wished to get rid of her altogether, So one day she found out a pretext for sending her to the 
woods in the hope that some wild animal might devour her. She deputed to the poor creature 
the task of taking out an old cow of her dead mother’s to graze: “Take her out with you,” she 
said, “for I cannot trust her with anyone else, she is your mother’s cow, and’’ — she added 
sarcastically — she perhaps might put up with your ill-nature and your stupid ways, and rid 
me for a time at least of your troublesome company.” 


These words bronght tears to the unfortunate girl’seyes, but she meekly went to the stables, 
and throwing a halter round the cow’s head, took her away with her to the fields, 


A crust of dry bread was all that the hard-hearted woman had given her for her noon-day 


meal, She ate it, and took a'cooling draught from a spring hard by, and waxrdered about in 
childish freedom through the fields with her charge, 


Day after day was the gir] thas sent out with the gow, a bit of dry bread for her food and 
little or no clothing to protect her from the sun and the rain. But the child was patient by 
nature, and complained not, nor had she any friend to whom she could turn for sympathy. 
The old cow, however, évinced great love for her and shed many a tear in pity for her sad lot. 
Atlast, one day, Igvara mjraculously endowed the dumb creature with the power of speech, 
and she sajd to the girl: ‘My dear child, how your good mother must be weeping in heaven to 
see you 80 miserable! She was kind to me as well as to all around her, and lévara has for her 
sake given me the power to help you; so, do asI bid you. Place yonr dry crust of bread into 
my mouth, and see what follows.” The girl did so, and rather regretfully watched the cow 
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gulp down the bread, for she was very hungry. But a moment after, the cow opened her 
large mouth again, when lo! it was filled with the daintiest and most wholesome food! The 
delighted child ate heartily of it, and being greatly refreshed, lay down beside the cow as she 
would have done by the side of her own mother. 


Things went on like this for many months, and the child throve so well on the wholesome 
food thus strangely provided for her, that her shrewd step-mother noticed the change, and 
suspected some interference with her plans. So one day, she sent her own little girl after her 
half-sister to watch her movements, and the little spy came upon her just as she was removing 
the eatables from the cow’s mouth and spreading them before her on some leaveson the ground 
prior to partaking of them. 


Our heroine, suspecting nothing wrong in this unexpected visit of her younger sister, gave 
her a kind welcome, and invited her to a share of the tempting things spread on the ground. 
The crafty child readily sat down to the meal, and, when she had eaten her fill, rose to go. 
Before she left, however, the elder sister made her promise not to.tell their mother what she 
had seen and done in the jungle that day, But the ungrateful little thing could not hold her 
tongue. She related to her mother all about the miraculous powers of the cow, at which the 
wicked woman flew into a terrible rage, and vowed to destroy the cow before she was a day 
older! Accordingly, when the farmer came home that evening, she complained of a severe 
headache, and said that a physician, who had visited her, had prescribed as a remedy the fresh 
hot blood of a cow tobe applied to it. The farmer, thereupon, ran out to get a good cow, 
but she called him back, and suggested that they could not do better than use the tough old 
cbw that had once belonged to his first wife, and had now grown utterly useless. It was all 
the same to the henpecked husband, and the poor cow’s doom was sealed. The very next 
morning the butcher was asked to come round with his big sharp knife. 


Now, the cow was as wise as any old woman, and when she saw her protégé’s little sister 
trip into the fields, she knew what she was sent for, and felt sure that her end was near and 
inevitable. So she said to her little companion, as soon as the intruder’s back was turned: 
“My child, it is all very well for you so long asI live, but something tells me that my end is 
approgching, and when I am gone, who will love you and tend you as I do ?” 


‘¢Then, I, too, shall die,” replied the child, weeping and throwing her arms round the old 
‘Dbeast’s neck, for certainly she was the only friend she had upon earth. 


‘¢ No, no, it will not come to that,’’ said the cow soothingly, ‘‘if you remember and follow 
amy instructions. If ever I die or am killed, and my carcass thrown to the crows, do you 
take care, child, to collect some at least of my flesh, and bury it into the ground in some 
unfrequented corner of your father’s land. Do not touch this spot for thirty-one days, but after 
that period is past, if you find yourself in any trouble, come and dig at the spot again, call 
on me by name, and I shall help you.” 


The next morning brought the butcher with his knife to the farmer’s door, and before the 
girl could take the good motherly cow to the meadows, she was dragged out and slaughtered, 
and a pailful of her fresh warm blood was promptly carried to the mistress of the house, who 
had remained in bed nursing her headache. She immediately issued orders to the butcher to 
cut up the carcass of the dead beast into ever so many small fragments, and to scatter them to 
the four winds, so that n0 one may make the least attempt to put them together and bring 
her to life again! The butcher did as he was desired, but our little heroine, overwhelmed with 
grief and despair, stole quietly out of the house, possessed herself of a piece or two of the fiesh 
and hurriedly buried it, as she had been instructed. 


The poor cow had not been dead and gone many days, when the cruel stepmother again 
began to invent plans, by which to dispose of her husband’s first-born. Among other things 
she would send her with a large basket into the jungle, and bid her bring it home with her in 
the evening filled with sticks for fuel. 
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One day, while going about on her errand, she placed her empty basket on a large stone, 
and went into a thicket in search of dry sticks, when a gust of wind suddenly swept the basket 
away. The poor thing beat her breast for fear lest she might lose it and incur her step-mother’s 
displeasure, and ran eagerly in pursuit of it. But the wind was too strong for her, and it 
carried the basket further and further away, till at last she found herself in quite a strange 
place, and saw it roll up to the feet of a pious Brahman engaged in his devotions. As the 
basket touched his feet, he took it up to the great dismay of our little heroine, who cried piteously 
and begged him to give it back to her. 


Now the Brahman was no other than [svara himself, who had come upon earth in this 
guise for some purpose of his own. He smiled graciously on the poor child, and said as he 
flung the basket back to her: ‘ Here, Dévki Rani, take back thy basket. The sun and the 
moon shall adorn thy brow, and Padam! deck thy feet. Thou shalt cast thy radiance wherever 
thou goest, shed pearls for tears, and throw out rubies with thy laughter !” 


The young creature hardly comprehended the meaning of these strange words. To recover 
her basket was all that she desired, and away she flew home with it. But when she went 
into the presence of her step-mother, what an ejaculation of surprise she was greeted with! What 
could have worked that transformation in her poor despised step daughter! Her beauty sparkled 
like lightning and almost blinded the eye of the beholder! What could have brought about 
such a change in her! Surely the poor girl herself could not tell. But by threats and coaxing 
udministered by turns, her step-mother got out of her the whole story of her adventure in the 
jungle, and persuaded her to take her half-sister with ber to the woods the next morning, and 
get the same wonderful change worked in her, for be it mentioned the half-sister was as 
plain as plain could be, greatly to the detriment of her mother’s pride. So the next morning 
our heroine started forth with her basket, accompanied by the younger girl, and duly placed 
it on the same stone. Presently a high wind arose and carried away the basket, and the younger 
girl ran after it till it reached the same Brihman impersonation of Isvara. He caught hold 
of it as before, but when the girl cried and begged it back, he called her Mutkuli RaAni, and 
tossed the basket back towards her witha curse! The words had a terrible effect upon the 
girl, for there and then she was transformed into a disgustingly ugly creature, with a horrible 
squint in her eye, and a frightful hump on her back ! 


Her elder sister, when she saw this, wept both for pity at her sister’s misfortune, and for 
fear of her mother’s resentment, and went up to the Brahman to entreat him to restore her to 
her original shape, but to her great dismay he had disappeared! So the two wended their 
way homewards, and what was the disappointment and chagrin of the mother to see her much- 
loved daughter many degrees uglier than she had been! She rushed upon our little heroine, 
and would have killed her on the spot, had she not run away and hid herself for the night. 


The next morning she rose betimes, and went to the place where she had buried some of 
the cow’s flesh, for the prescribed period of thirty-one days had now passed. Upon removing 
the earth that she had piled upon the flesh, she, to her great surprise, discovered a flight of 
steps leading downwards, and when she came to the end of them, she found herself dragged 
into the passage by some unseen hand. Lower down and still lower she went, till at last she 
saw around her a large palace very richly and handsomely furnished, the presiding divinity of 
which was a middle aged motherly lady, who introduced herself to her as her old friend the 
cow. This good creature rejoiced greatly to see our young heroine there, and welcoming her 


cordially, invited her to stay with her for the rest of her life, which she was only too glad 
to do. 


After some days the fame of the marvellous beauty of the cow’s protégé reached the ears 
of the Raja of those subterranean regions, a handsome young man, and he sent messengers 
to ask the cow to give him her adopted daughter in marriage. 





1 The lotus. 
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The cow, for so we must still continue tocall her, consented readily, for what man, short of 
a Raji, could be fit mate for one so beautiful, but she stipulated that she must obtain the consent 
of the girl’s father before she could give her in marriage to him. So the Raja sent his men to 
invite the farmer into his presence that he might obtain his consent. The farmer’s wife, 
however, felt so highly flattered at her husband being thus bidden into a Raja’s presence, that 
she too went underground with the messengers, accompanied by her own daughter. 


The farmer was duly presented before the Raja as the beautiful lady’s father, and he humbly 
and most thankfully gave his consent to her marriage. Meanwhile his crafty wife remained 
with the cow, and, not knowing her in her transformed state, thanked her for befriending her 
step-daughter, and said that she had been very much grieved at the poor child’s unaccountable 
absence from home, adding that she had always loved her, and had only chastised her occasion- 
ally for herown good. The cow, however, knew how much of this to believe, but she shook her 
head and said nothing, and even allowed her to do all the kind offices, which it is a mother’s 
privilege to perform when her daughter is to be married. 


And here the wicked woman saw her opportunity and seized it. On the day appointed for 
the wedding she herself elected to bathe and dress the bride, and, under pretence of applying 
some perfume to her head, she thrust a long sharp magic needle, that she had concealed about 
her person, deep into her head. The poor girl was speedily transformed into bright little 
bird, and flew away into the air before any one could know what had happened, and her 
scheming step-mother at once installed her own daughter in her place, and quickly dressing her 
in the bridal clothes threw a chhadar round heras is the custom, and carried her in her 
own arms to the side of the bridegroom! The ceremony was then soon performed over 
them, and the princely bridegroom, without suspecting whom he had married, joyously bore his 


bride home. 


In due course, however, the fraud was discovered, and poor Mutkult Rant soon found 
herself consigned to a dungeon, dark and dismal. But the Raja’s disappointment at the loss of 
his charmer was so great that he nearly wept his eyes out, and caused every search to be 
made for her, but in vain. He also threatened the farmer, as well as the cow, with death if 
they failed to reveal what had become of her, but they protested their entire ignorance of 
her whereabouts, and the Raja had therefore to give her up for lost, and to bear his grief as 


best he could. 


Some days after this it happened that a beggar came to the door of his palace and asked 
for alms, and his servants threw him a copper, as usual, for even a Rajd cannot give more than 
a copper to each beggar, since thousands come to his door every day. That day, however, the 
beggar would not go away with what he had got, but said: ‘‘ What anomalies are to be met 
with in this world! Within a stone’s throw of this place lives a Dhdébi, and at his door I have 
just got a handful of pearls — real rare pearls — for alms; while here in a king’s palace I haye 
been given only a copper coin! Why, judging from what an humble subject of his has given 
me, I should at least get a cart-load of pearls, if not more, at the Rija’s door! This must 
indeed be a strange country where a subject is richer or more generous than his sovereign ! ” 


These words of the beggar fell upon the Raji’s ears, and both startled him and wounded 
his pride. What must be the meaning of them! “Surely, that man’s gains must be ill-gotten, 
since he gave away so lavishly,” thought the Raja, and he forthwith sent his men and had the 
Dhébi brought before him, And what a strange and romantic tale did this humble individual 
unfold to his sovereign! He said that he had long been doing the washing of the Royal house- 
hold, and that it was not by robbing or killing any one that he had come by his wealth, put 
that it had pleased févara to bestow his bounty upon him in a miraculous way. On being asked 
to explain himself, he proceeded in these words :— 


‘‘ Of late, a little bird has taken to coming and perching on one of my hanging lines, each 
night exactly at the stroke of twelve, and every time it comes it puts this strange question to 
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me: ‘Aré, Dhébi, to whom belongs this R&j!’ and with an involuntary impulse, for which 
I cannot account, my lips utter this reply, whether I be asleep or awake: ‘To Dévki Rani!’ 
At this the bird laughs a sweet ringing laugh like that of a young lady, and with it throws 
forth from its mouth the rarest rubies that ever were seen.” 


The Raja listened with wrapt attention and surprise, while the Dhébi continued :— 
‘¢ Ags soon as it has done laughing, I again hear its voice asking me another question. ‘ Aré, 
Dhobi, who occupies the gadé now?’ To which I am again compelled to reply instinctively : 
‘Mutkuli Rani.’ At this the little bird sobs and weeps and sheds numberless large 
bright pearls for tears. After this short dialogue it flies away and I sleep on, taking care to 
rise before day break and collect the jewels and pearls, for I believe that I have an exclusive 
right to them.” 


“Nobody dare dispute your right to them, Dhébi,” said the Raja re-assuringly after 
this frank avowal of the honest fellow, ‘‘ but what I want is the little bird itself. So let me 
watch with you to-night, and see if I can contrive to get possession of the sweet prattler.”’ 


‘‘Q! that can easily be done, Maharaj, by placing some bird-lime on the line, and throwing 
a handkerckief over the bird just as it has done speaking,” suggested the Dhobf readily. 


- That same night the Raja went to the Dhébi’s yard with a couple of his attendants, and 
laid himself down, covered from head to foot, in a sort of bower shaded over by a jessamine 
creeper, just underneath the very spot where the line on which the bird was wont to perch, was 
stretched. The Dhodbi had already smeared it with bird-lime, so that there was nothing for 
the Raja to do, but to lie in wait till the bird’s arrival. 


Exactly at the hour mentioned by the Dhébi the bird came and perched itself on its 
favourite line just over the Raja’s head, and at once began to ask the usual questions: ‘“Aré, 
Dhibi, to whom belongs this Raj!’’ And the Dhébi, who had all the time been snoring regard- 
less of the Raja’s presence, replied as before: ‘‘To Dévki Rani.” And, sure as the Dhébi had 
said, she laughed a light silvery laugh that went straight to the heart of the young Raja, and 
brought him out of the recess in spite of himself! But the bird heeded him not, and went 
on: ‘Aré, Dhdébi, who is the present occupant of the gadi?” The answer as before 
was: ‘“ Mutkuli Rani!” And the bird began to sob and weep ina manner that very nearly 
broke the heart of her listener, and would have flown away, had it not found ite tiny feet stuck 
to the line, and its body covered over with a large cloth thrown over it from behind! 


In a twinkling it was a prisoner in the hands of the King, who pressed it to his heart, and 
walked away with it to his palace, leaving the Dhébi to rise at his usual hour and collect the 
rubies and pearls that had dropped from the month of his nocturnal guest. 


Never was the prince happier than on that morning, as he sat stroking the bird’s head, for 
he felt an unaccountable regard and affection for it. All of a sudden, however, he discovered 
what looked like a needle stuck into the bird’s head, and on pulling it out, what was his joy to 
find his feathered friend transformed into his own long lost bride ! 


Between her smiles and her tears — showers of rubies and pearls — Dévki Rani related 
to her lover the trick that had been played upon her by her step-mother. The Raja was so 
angry at this that he forthwith ordered Mutkulf Rant and her mother to be summoned 
before him, and having had their noses and ears cut off, banished them his kingdom. 

He then took Dévkf Rant into the presence of her kind friend and guardian, the cow, 


and with her consent, soon celebrated his nuptials with the beautifal lady with due pomp and 
éclat, and lived happily with her ever afterwards. 
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MISCELLANEA. 


SANSKRIT WORDS IN THE BURMESE 
LANGUAGE. A REJOINDER. 


The first of the objections of Mr. Taw Sein-Ko 
to what was said under the above head anie, 
Vol. XXII. p. 162, is a reiterated assertion that 
the words in dispute are in common use. He 
wisely, however, only quotes in support of this 
a small number of them, and, even of these, 
there are but one or two, on which I do not 
still join issue with him. Surely, Mr. Taw 
Sein-Ko does not mean to assert that the ordi- 
nary Burman uses chahkram when he says 
he is going for a walk, or drap when he hints 
that his neighbour’s ideas as to his position in 
society are not warranted by the facts of the 
case. In the first word (adhvan) taken seriatim 
Mr. Taw Sein-Ko practically gives his case away, 
for the only case he is able to adduce of this word 
in conversation is in a purely theological connec- 
tion, and that too in one, which, unless the 
Burmese think a great deal more about their 
prospects after this life than strikes the ordinary 
non-Buddhist observer, is hardly likely to be of 
every-day occurrence. Moreover, there are plenty 
of more common equivalents for the meaning 
mentioned for adhvan. 


There is, of course, a certain vagueness in the 
expression “common use,” and words that may by 
one person be considered to fall under this head 
may by another be considered to be of but 
rare occurrence, the confusion arising from the 
exact meaning to be applied to “common.” To 
take an example at random from the English 
language the word “ eleemosynary”’ is one under- 
- stood by persons possessing a good education and 
in certain circles (those connected with the 
administration of charities, as well as those taking 
an interest in the social problems of the day): it 
may even be said to be in ‘common use.’ At the 
same time it cannot be said to be so as regards 
the mass of the people generally, and as a matter 
of fact it would not be understood by the majority 
of those to whom the word ‘educated’ can fairly 
be applied. My contention is that the Sanskrit 
words under discussion occupy very much the 
same position, ¢. e., they are understood and are, 
perhaps, in common use in a few small educated 


1 As regards mér in Mrang’8 mér, I rather doubt 
whether it is really an equivalent for Méru. The r is 
probably added ; cf. the spelling m4gh = the sky, where 
the gh is added on a false analogy to the Pali mégha. 
(Mr. Houghton will find it difficult to persuade scholars 
of the truth of the last assertion: e.g., Bur. Rajagré = 
Skr. Ritjagriha. — Ep. ] 

2 {Does not this argument cut both ways? If the 


circles, but that the great majority are truly 
“ caviare to the general.” 


As regards the word amraik, Mr. Taw Sein-Ko 
has not given a tittle of evidence in support of 
his assertion that amrita became amrék in 
Northern India, nor has he in any way attempted 
to controvert my argument, based on philological 
grounds, as to ite late introduction. Had he done 
s0, it might have been worth while to discuss 
seriously the original sound in the Burmese 
language of that vowel, which is now sounded as 
6 when final and at when penultimate. There are 
excellent grounds for supposing that neither of 
these two sounds represent the former pro- 
nunciation, but it is scarcely necessary to enter 
on the matter here.! 

Coming to the next word (abhishéka), Mr. 
Taw Sein-Ko’s disparagement of my argument as 
being “ based on the mere morphology of words,” 
is not very clear, nor does he appear to have, in 
any way, coptroverted it. My position in refer: 
ence to this, as well as to other words, is that the 
Burmese language has changed its pronunciation 
since it was reduced to writing, and that foreign 
words, transliterated according to the first pro- 
nunciation, were introduced before those trans- 
literated according to the later one, and no 
amount of assertions as to the use of particular 
words avails, in any way, to controvert this argu- 
ment. The only adequate reply to it possible 
would be the production of an old, extensive, and 
fairly. popular literature, the approximate dates 
of the different works being known, proving the 
contrary, and there seems little possibility of 
such a literature ever being unearthed.? 

Merely observing that the two examples quoted 
of the ‘common use’ of chakr& by Mr. Taw 
Sein-Ko shew evidently, as has been suggested 
above, that his ideas and mine as to what words 
can be legitimately so described are widely dif 
ferent, I would pause to inquire his objection to 
my expression ‘the old speakers of Pali.” Per- 
haps “those who spoke Péli in former times” 
might be better turned, but is not this purely 
verbal guibbling P* 

The authorities as to the supposed Sanskrit word 
chankram seem to be divided. Perhaps some 





literature which will disprove Mr. Houghton’s argu- 
ment is wanting, the proof of it must also be wanting. — 
ED. 

8 - did Mr. Taw Sein-Ko mean any verbal quib- 
bling? Was he not poking fan at Mr. Houghton for 
supposing that there were ‘‘old speakers of Pali,” or 
‘‘those who spoke P&li in former times,’’ in such a 
connection as the present ? — ED.] 
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of the readers of the Antiquary, who have made 
a speciality of the study of Sanskrit, may be able 
to enlighten us on the subject. Mr. Taw Sein-Ko 
has completely misstated my argument concerning 
the relative antiquity of Sanskrit and Pali deriva- 
tives. Itis briefly that where one is found to be 
in common use and the other is_ relatively 
rarely used, the former must be inferred to have 
been the first introduced into the language.* This 
argument is not, of course, a conclusive one, but 
its validity is in no wise impaired by the two or 
three isolated words quoted in this connection 
by him. 

The allusion to Arakan is not very happy, as 
‘although it is not now a seat of learning’ it is 
notorious that the Arakanese have, from their 
isolation, preserved better the older pronuncia- 
tion of the language than the Burmese proper. 
The matter is, however, the more beside the point, 
as I went out of way to shew from cognate 
languages a legitimate example of the change of 
final J in n. 


I cannot admit, except to a very limited degree, 
the argument from the employment of Sanskrit 
derivatives in certain Burmese translations of 
Indian works on religion, etc. It is notorious, in 
English and other languages, that learned people 
have a weakness for the most recondite words 
available, preferring Greek to Latin, and Latin to 
Anglo-Saxon, and there is no reason te sup- 
pose that the Burmese literati were or are exempt 
from this weakness. 


The question as to whether the Sanskrit den- 
vative parissad was first brought into common use 
by political rather than religious influences is one 
which it is impossible to decide without further 
evidence, and no useful purpose can, therefore, be 
served by a further discussion now of this word. 


As regards the remarks under the word 
Rishi I must disclaim any intention to impute 
‘‘pride or conceit”? to Buddhist monks in par- 
ticular, they being in my estimation a very 
estimable and _ well-conducted body of men 
according to their lights. At the same time they 
are only human, and the maxim, homo sum, 
nihil humanum ab me puto, applies to them as 
well as to other people. I admit that the use of 
the word “monk” in this connection in my 
former article was somewhat loose (“holy per- 
son” would have been better), but the argument 
is not affected thereby. 





¢ [Then if Skr. deriv. drap is a synonym of the Pa§li 
deriv. gin (ante, Vol. XXII. p. 162), it is a good in- 
stance to quote because their relative ‘‘ common use”’ is 
a point capable of being tested. — Ep. ] 


The existence of Sanskrit and Pali derivatives 
together is, of course, susceptible of the explana- 
tion given by Mr. Taw Sein- Ko, but it would seem 
much more probable that they are formed on the 
analogy of the linked words so common in the 
Burmese, Chinese and cognate languages, some- 
times to express a new sbade of meaning and 
sometimes merely to help out the ‘“accentual 
rhythm” of the sentence. Anyway their existence 
does not help out the argument one way or the 
other. 


As regards samuddaraéa, there are plenty of 
books in which the vernacular pinle is used for 
“sea,” and not this word. Further, Ido not think 
that even Mr. Taw Sein-Ko will assert that it is in 
common use in conversation rather than pinle. 
In granting that samuddard is occasionally used in 
its literal sense instead of pinlé in books, there ig 
no comparison as to the relative use of the two 
words in Burmese. Now, the latter people did 
not push their way down to the sea until com- 
paratively recent times, long after the introduc- 
tion of Buddhism (I speak subject to correction, 
not having a book of reference by me), so that, if 
the Sanskrit word in question had really been 
introduced at an early epoch, it is difficult to 
understand why it should not be the current 
word now for “sea” or -“ocean.’”’ From the 
direction of the Burmese immigration, it is 
evident, indeed, that the word pinlé can only 
be a (comparatively) recently coined one, and, in 
the absence of direct testimony to the contrary, it 
must be presumed, under the circumstances, that 
there was no word previous to it to express the 
same idea. 


As regards sattv& I still affirm the probability 
of my previous argument, and fail to see what the 
occurrence of this word, in a by-no-means parti- 
cularly ancient® inscription, has to do with the 
case. 


In assuming that Mr. Taw Sein-Ko was the 
first to entitle Sakra the “ Recording Angel of 
Buddhism,” it appears that I wasin error, but two 
blacks do not make a white, and the fact remains 
that the said “ Recording Angel,” if he can be 
called such, is simply the old Hindu god Indra 
metamorphosed.® 


The reply of Mr. Taw Sein-Ko is interesting on 
two grounds, the first being the theories put 
forward by him on the source of Burmese Bud- 
dhism. The possible truth of these theories I 


6 [That depends upon what is called “ancient:’’ in 
Burma the date quoted, 1223 A. D., is important. — Ep. ] 

6 “But did not this occur before Buddhism came into 
Burma at all — whether from the North or the South? 
— Ep. ; 
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have no intention of controverting, but it cer- 
tainly scems to me that the linguistic evidence on 
which they rest is of the flimsiest description, and 
points, so far as it goes, directly the other way. 
It is quite possible that further research may 
modify, if not altogether change, the complexion 
of that evidence as at present known to us, or, 
again, that the theories mentioned may represent 
what actually happened, and yet the prior use of 
the Sanskrit books have left no trustworthy 
traces in the language. It isa common-place fact 
that in analytical reasoning we must be very 
careful of our facts and of the inferences legi- 
timately deducible from them before wecan safely 
found any general hypothesis on them, and in no 
department is this caution more necessary than 
in the science of language. Bearing this in mind, 
it certainly seems to me that the linguistic argu- 
ments in favour of a prior use of Sanskrit are 
neither sufficiently numerous nor trustworthy at 
present to support any inferences whatever in 
that direction; but this, of course, does not refer 
to other evidence, such as that relating to the 
form of pagodas, etc. 


The second point of interest in Mr. Taw 
Sein-Ko’s paper is the somewhat startling light 
it throws on the proceedings of the Text-Book 
Comwittee. The facts related under the heading 
of parissad might well have been inserted 
elsewhere under the heading of ‘Folk Etymo- 
logy,” but, joking apart, it is certainly prepos- 
’ terous that the future spelling of Burmese 
should be laid down by a majority of sayds, 
whose ideas in philology were of the kind men- 
tioned. There are grave grounds for doubt as to 
whether the scientific study of the Burmese lan- 
guage had reached that point when an authorita- 
tive statement on the spelling of doubtful words 
might advantageously have been made, or, at any 
rate, care might have been taken to form thecom- 
mittee of a majority of persons with some train- 
ing in philology. Perhaps even now, if Mr. Taw 
Sein-Ko, or other member of the committee, will 
favour the public with further disclosures as 
to the arguments used by the native sayds in 
cases where their opinion over-ruled the more 


intelligent part of the committee, it may not be 
too late by means of a free discussion to get the 
spelling altered.’ 

BERNARD HovuGHTON. 





A CUMULATIVE RHYME ON THE TIGER. 
Text. 
Talié malid wigd m&nzé pAnid dévala gé, 
Panié piuni wég6 mAnzé santos zhaila gé, 
SantésQ hddnt wigd maénz& dholié baisalé gé, 
Dholié baisdni wigd m&nz& gazréin lagala gé, 
Gazr&tamh gazritam wigd m&nz& p&nérnin dékhil& 
gé, 
Pénérnin dékhdnt wigd m&nz& p&radié singild gé, 
Péradiaé singdni wigd m&nzé bandikhé némila gé. 
Banddkhé némant wégd manzé gélié manila gé, 
Golié mérdui wigd mfinz& dharnié parilé gé, 
Dharnié pérint wigd minza rasié bandila gé, 
Rasié béndadnt wigo m&nza 4rié ghatala gé, 
Arié ghélont wag6 manz& khandié dchlflé gé, 
Khandié dchldni wigé m&nz& darbdrantu néla gé. 


Translation. 


To the tank my tiger for water descended ; 

Drinking water, my tiger felt happy; 

Feeling happy, my tiger in the cave sat; 

Sitting in the cave, my tiger began to play, 

Playing, playing, my tiger the water-woman saw ; 

The water-woman seeing my tiger, the hunter was 
informed ; 

The hunter being informed, my tiger with the 
gun was aimed at; 

Aimed at with the gun, my tiger with a bullet was 
killed ; 

Killed with the bullet, my tiger on the ground 
was thrown ; 

Thrown on the ground, my tiger with a rope was 
bound; 

Bound with a rope, my tiger on a pole was slung ; 

Slung on a pole, my tiger on the shoulders was 
lifted ; 

Lifted on the shoulders, my tiger to the darbér 
was carried. 


This is a popular song among the East Indians 
in Salsette, and is sung on festive occasions, in- 
cluding marriages and christenings. 

Bombay. GEo. Fr. D’PENHA. 





CORRESPON DENCE. 


" VADDAVARA. 


In connection with the discussion (anfe. Vol. 
XXII. pp. 111 and 251) as to what day of the 
week is indicated by the term Vaddavara, and 


7 (It may help the present controversy for me to 
state here that by far—by very far — the two oldest 
inscriptions yet un®%arthed at Pagan are: (1) in North 
Indian 7th or 8th Century characters; this is filled with 
Sanskrit words and expressions mixed with those in 


the meaning of vadda, I would draw attention to 
the following interesting passage from Kamada 
literature, which has been brought to my notice 
by B. Srinivis Ayyangfir, une of my assistants. 





another language not yet determined: (2) in Gupta 
characters and dated in the second Gupta Century, = 
400-500 A. D.; this is in Sanskrit. I hope in due 
course to have the publishing of both inscriptions in thia 
Journal. — Ep.] 
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It eccurs in Ranna’s poem called Sdhasa-Bhima- 
Vijaya, or Gadd-yuddha, written at the end of 
the tenth century, the hero of which is the 
Chalukya prince Satyasraya. The quotation forms 
the 26th padya of the 3rd dévdsa. 

Kalagajan intum kolisida | 

khalane gadath Dharmma-nandanam krfra- 

dinar- {I 

gala pesarath mareyisi Marh- | 

galavérath Vaddavaéram embante valuth || 
‘Having so caused KalaSaja to be slain, is not 
the son of Dharma base? Even as disguising the 
name of evil (or unlucky) days in calling them 
Matngalavéra and Vaddavara.’ 


The reference is doubtless toa common saying 
that Tuesday, which is amamgala or inauspicious, 
is called Mamgalavéra, and that Yudhishthira, who 
was (in this instance) adharma or unjust, is called 
Dharma-rfja. But as far as the meaning of Vad- 
davara is concerned, the passage demands that it 


NOTES 
BUDDHIST CAVES IN MERGUI. 


Referring to my ‘“ Notes on Ramannadesa,” 
ante, Vol. XXII. p. 327 ff., I have lately been 
sent, through the kindness of Mr. H. G. Batten, 
Deputy Commissioner of Mergui, three ancient 
images of the Buddha found in that District. One 
is of wood, very much eaten away; one of iron 
or bell metal, so eaten away as just to prove by its 
appearance that it was an image of the Buddha; 
and one of some such mixture as the “tute- 
nague,”! or white copper, of the old travellers. 
This last is still in good preservation, and had 
been either cast or stamped. All three bear a 
strong family likeness in general shape to those 
found by myself in the Caves about Maulmain. 


These three images were found in the extreme 
south of Burma on the banks of the Lénya River 
and in a Cave, and so are valuable to prove the 
spread of the cult of the Buddha in Caves. 


The ‘finder was Maung Maung, a Township 


Officer of the Mergui District, who writes of the 
find thus :— 


‘In the Pratan Caves on the left tributary of 
the Lénya River I found these remains. Tradi- 
tion asserts the existence in this neighbourhood of 
the site of an ancient City, called Kosambi,? which 
was destroyed about the middle of the 14th Cen- 
tury A. D. by the Great Thai (Shan) Race, who 
invaded the country from the north-east. I found 


vestiges of cultivation, but no remains beyond 
those now sent.” 


AND 


R. C. TEMPLE. 
1 See Yule, Hobson-Jobson, s. v. Tootnague. 
2 [There are ‘‘ Kosambis’’ all over Burma. They 
merely refer to the habit of giving classical names to old 
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should be a name of auspicious import applied to 
a day which is really inauspicious. Now these 
conditions are exactly fulfilled in the case of 
Saturday (not Friday), provided we can inter- 
pret vadda as a word of good omen. On the 
analogy, therefore, of baddi (interest on money) 
from vriddhi, we may derive vadla from vrriddha, 
which signifies ‘old, full-grown, large, augmented,’ 
&e. This is sufficient for our purpose, for growth 
and increase are recognized signs of prosperity 
and good fortune. The idea of maturity is also 
not inappropriate as applied to the last day of the 
week. We seem, therefore, justified in conclud- 
ing that Vaddavara means Saturday. 


The terms vadda thus explained will equally, 
apply to a great merchant, to the principal taxes 
or to a famous village,-— the various connections 
in which it appears in inscriptions. 


| Lewis RIcE. 
Bangalore, 10th January 1894. 


QUERIES. 


SANSKRIT WORDS IN THE BURMESE 
LANGUAGE. 
Rijagriha — Ydzajé. 

The Burmese word for the famous Buddhist 
site is written RAéjagré and pronounced Yazajo. 
The Sanskrit name of the place is, of course, 
RA&jagriha and the true Pali name is RAjagaha. 
The Burmese gré cannot be got out of gaha, 
though it is the natural representative of griha. 

Here then seems to be a clear instance of a 
famous name in constant use, connected with reli- 
gion in Burmese, the Sanskrit form of which is 
preferred to the Pali, pointing almost certainly toa 
Sanskrit usage anterior to P&li usage in Burmese. 

Bigandet, Life and Legend of Gaudama, Or. 
Ser. Ed., Vol. II., p. 181, practically admits the 
Sanskrit form when he writes: — “ Radgagio or 
Radzagihra, was the capital of Magatha or 
South Behar.” Compare with the above state- 
ment the following from Fausbéll’s Jdtaka, Vol.I. 
p. 143, Lakkhanajitaka:— Atité Magadharatthé 
Rajagahanagaré éko Magadhar&jA rajjam 
k&rési,’ which Rhys Davids,. Buddhist Birth 
Stories, p. 195, paraphrases :— ‘‘ Long ago, in the 
city R&jagaha, in the land of Magadha, there 
ruled s certain king of Magadha.” 


This instance seems dead against Mr. Houghton’s 
argument, ante, p. 165, and J. B. A. S., 1894, 
p.411 f£., that Mér does not, in Burmese, represent 
Méru and that mégh does not represent mégha, 
for there we have gré representing griha. 

R. C. TEMPLE. 


sites in order to give a home to classical stories in their 
own land, which is so strong in the Burmese.—R. C. T.]} 
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THE SAMACHARI-SATAKAM OF SAMAYASUNDARA AND PATTAVALIS 
OF THE ANCHALA-GACHCHHA AND OTHER GACHCHHAS. 


BY JOHANNES KLATT. 
(Revised with Additions! by Ernst Leumann.)? 


1, The SAmAachfri-batakam, — 


HE SAmfchéri-satakam was composed in Samvat dvi-muni-shat-prileyarochis 1672 
(A. D. 1616) in the city of Medata by Samayasundara-gani. The author was a pupil of 
Sakalachandra of the Rihada-gotra, whose preceptor was Jinachandra-siri, from Satmvat 
1612 to 1670 s&ri of the Brihat-kharatara-gachchha. The work was begun in Siddha-puri 
(MAlatranapura) in Sindhu-dega and was finished three years later in Medaté (Sukhakara) under 
Jinasiiha-sdri, from Samvat 1670 to 1674 suri of the same gachchha. It contains 5 prakasas 
and 100 chapters (252 leaves). The date of the MS. is “vidhu-vasu-rasa-sagin ’’ 1681 (A. D. 
1625) and it was written in the reign of rdula-Kalyanadisa by Thahard, son of Srimalla. 
The text begins with the sloka : ; 
Sri-Virat cha guruim natvi smritva gachchha-paramparam | 
Prasgnottara-Sata-grantham vakshye sistrinusiratah 1. 
This verse proves that the work has also the title of Prasnottara-sata. 
A number of the chapters have special names, viz.: — 11, dvidalagrahanidhbikara. 
12, satngarapha-pramukhanamn dvidalatvadhikira. 13, ésrivakanita pdinakakara-nishedha, 
15, srivakaniim ekddaga-pratimaé-vahana-nishedhidhikira, 21, jita-mritaka-sitaka-pinda-nishedhia- 
dhikira, 22, tassa dhammassa kevali-pannattassa nishedhadhikiara, 36, simayika-vaisanidhikara, 
38, 45-4gama-sthipana. 39, jina-pratima-pijadhikiéra. 40, jina-pratimd-sthapanddhikara. 
41, jina-pratima-pGji-phala, 44, deva-sthiter api punyatvddhikara. 45, yogopadhana-vahana- 
dhikira. 48, pdrvicharya-grantha-satamati. 49, éraivakdnim mukha-vastrikaé. 50, dvitiya- 





1 Chiefly derived from the newly acquired Berlin MSS. which I examined in the Autumn of 1893. I have also 
arranged alphabetically the list of quotations from the Sdmdchirtiataka (see post, p. 170, l. 4 from bottom to 
p. 174), which Klatt had prepared in the order of the leaves (1b, 20, etc.) 

3 I cannot publish this paper of my friend, Johannes Klatt, without noting that it is, with the ‘ Note’ attached 
to it, and published post, p. 183, the last contribution that can come from his pen. Besides these he has left behind 
him the Jaina-Onomasticon, a huge composition, for which, I am sorry to say, I have as yet not been able to dv 
more than to arrange the parts and have them bound into eight stately volumes. Klatt himself was never able to 
Glo more towards the publication of this great work than to prepare finally for press a sample of work, which 
(prefaced by our common master, Prof. Weber) appeared under the title :—‘ Specimen of a literary-bibliographical 
J aina-Onomasticon, by Dr. Johannes Klatt, Leipzig, 1892, printed by O. Harrassowits.’ 

In thus taking leave of the eminent Indianistic Chronicler and Bibliographist, we are the more sensible of the 
irreparable loss caused by his disappearance from Literature, as a year or two more of work would have allowed 
him to complete what has been slowly growing into shape in his study during the past ten years. Meanwhile 
it is some satisfaction to point to the other results of Klatt’s Librarianship and scholarship, and to be able to state 
that, short as his career was, his unwearied zeal has resulted in work of capital importance to the Indian Depart- 
ment of the Royal Library at Berlin, to Indian Bibliography, and particularly to Jain Studies. 

The chronology of his life, presented by way of one of the Pattdvalis so happily brought to light by his 
researches, is as follows :—Johannes Klatt: born 1852 A. D. as the son of the postmaster of Filehne (in the Prussian 
province of Posen); dikshé (matriculation) at the Berlin University 1868 ; after four years’ study there, he took his 
Doctor’s degree by presenting (see Bochtlingk’s Indische Spriche, 2nd ed., Part I1I. Preface) a paper on ‘ Chfinakya’s 
Sentences’ to the University of Halle; 1873 ‘ Volunteer’ at the Berlin Royal Library (still earning hia living for a 
couple of years as official stenographist in the Prussian House of Commons), 1880 ‘ Custos,’ 1888-92 (nominally also 
1393) ‘ Librarian.’ 

He cortributed papers to the following periodicals: Journal of the German Oriental Society, Vtenna Oriental} 
Journal, Indian Antiquary, Transactions of the Royal Academy of Berlin, Centralblatt fir Bibléothekswesen. For 
the German Oriental Society he also wrote, in its Yearly Reports for 1880 and 1881, the article ‘ Vorderindien’ 
(Upper India), and for the same Society he compiled, with Prof. Ernst Kuhn, the ‘ Oriental Bibliography’ from 
1883 to 1886 (one volume per annum), The eminent services of Klatt to the Royal Library at Berlin can only be 
fully appreciated by one who has for some time worked in its rich stores of Indian printsand manuscripts. For the 
acknowledgment of Klatt’s contributions to Prof. Weber’s Second Catalogue the roader is referred to the Preface 
of ita Third Part, p. viii. 
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vandana-pradana. 51, kulini. 52, mangala. 54, éringttaka. 55, prisuka-vichara, 
56, sachittachirna-vichara. 59, daivasika-ratrika-pratikramanam kiyat-kélam yavach chhudhyati 
vicharah. 60, pafichamyal parvatva. 62, Jinavallabha-stri-simachart (40 v.). 63, Jinadatta- 
siri-simichari (30 v.). 64, Jinapatti-sdri-sdmichart (69 v.). 65, vyavasthi-patra. 69, pada- 
sthina-vyavastha-vidhi. 70, anuyoga-dina-visarjana-vidhi. 71, bhavana-devataé-kéyotsarga. 
73, locha-kirdpana-vidhi. 79, asvadhyaya-vichara. 80, chaitra-pirnima-deva-vandana-vidhi. 
81, guru-stipa-pratishtha-vidhi. 82, sriivakandm devativasara-sthapana-piji-vidhi. 83, kalpa- 
trepottérana-vidhi. 84, pratikramandnukrama. 85, paushadha-karanauukrama. 86, diksha- 
dana-vidhi. 87, vachand-vidhi. 88, utkshepa-vidhi. 89, nikshepa-vidhi. 90, nitya-kartavyata. 
100, santi-vidhi. 


One of the most interesting chapters (f. 355-370) is that detailing the dispute between 
Jinachandra-stri (Samvat 1612-70, Kharatara) and Dharmasfigara (Tapa) in Samvat 1617, 
kirttika sudi 7 Sukra-vare, in nahilla-pattana, where the preceptors of the 84 gachchhas assem- 
bled, as to whether Abhayadéva, the author of commentaries on the 9 angas, belonged to the 
Kharatara-gachchha. The chapter names the following gachchhas and preceptors : sisha-bhatta- 
raka-Karmasundara-siri 1. Siddhantiyaé-vada-gachchhathi érfi-Thirachandra-stri 5 (!). ért- 
Kalyinaratna-siri 6, Siddhantiya-vada-gachchha sri-Makisigara-sfri 8 (!). Pimpaliya-gachchhe 
Vimalachandra-sfri 9. Tringadiya-pinamiya-gachchhe sri-Udayaratna-stri 10. Dhandheriya- 
pumnamiya-gachchhe éri-Samyamasigara-siri 11. Katabapura-tapa-gachchhe Vidyaprabha- 
sri 12. Bokadiyaé-gachchhe Devdnanda-stri 13. Biddhantiya-gachchhe punyasa-Pramoda- 
hansa 14. Palhanapura-gachchhe éakha Tapa-gachchhe va Rafganidbana 15. Aiichala-gachchhe 
Bhavaratna 17 (!). Chhapariyé-pumnamiyi-gachchhe pam° Udayaratna-raja 18. Sadhu- 
ponamiys-gachobhe va° Nagi 19. Maladhara-gachchhe pam®° Gunatilaka 20. Osavala-gachchhe 
pam? capa 21. Dhavaliparva-afichaliya-gachchhe punydsa-Raigaé 22. Chitravala-tapa- 
gachchhe va° Kshama 23. Chintimaniya-pida va° Gunamianikya 24. Agamiya upadhyaya- 
Sumatisekhara 25. Vegadi-kharatara pam° Padmaminikya 26, Vrihat-kharatara va° Muniratna 27, 
Chitravala-jaingividai pam°® Raja 28. Korantavala-tapi-gachchhe cheli-Hamsi 29. 
Vichamvandanikashi Raluyaé 30. Agamiya Mokala 31. Kharatara upadhyaya-Jayalabha 32. 
Sashi-osavala-gachchhe pam® Stha 1. Aiichala-gachchhe éri-Lakshminidhana 2. Vrihach-chhalt- 
ya-tapi-gachchhe éri-Saubhigyaratna-siri 3. Vada-gachchhe up&dhydya-éri-Vinayakuéala 4. 
Korandavila-gachchhe pam°® Padmaégekhara 5. Pirnimf-pakshe pam° Ratnadhira-gani 6. 
Bharuyachchhi-gachchhe pam° éri-Ratnasigara 7. Maladhird-gachchhe Kshamasundara 8. 
Aiichaliyé Parnachandra 9. 


The names of 17 pattivalis are also quoted, viz.:—1. éri-Tapiiegachchhiya-ari- 
Hemahaisa-siri-krita-Kalpintarvichya, 2. Bhivahad&-krita-Guro-parva-prabhavaka-grantha. 
8. Tapa-laghu-éikha Laghu-sakhi-pattivalt. 4. Tapa-krita-Achira-pradipa (by Ratnagekhara- 
suri), 5, Samdeha-dolivali Kharatara-grantha. 6. Kumiragiri-sthita-Tapa-simagri-sidhu- 
pattavalf. 7. Sri-Jinavallabha-siri-krita-Sardha-sataka-karmagrantha, 8. éri-Chitrivala-gach- 
chhiya-éri-Dhanesvara-kyita-vritti-paramparé-sidhaka (composed Samvat 1171). 9. Kalyéna- 
karatna-siri-chirantana-tippanaka-dvaya. 10. Chhaparisha-pumnamiya-pattivali. 11. Sadhu- 
punamiyé-pattivali. 12. Guru-parvavali-grantha. 13. Prabhivaka-charitra (sloka 15). 14, éri- 
Abhayadéva-stri-charitra (55 thi 95 sima). 15. Pallivila-gachchhiya-bha ©. Amadéva-stiri-Pra- 
bhavaka-charitra. 16, Pimpaliyé-Udayaratna prarambhena Jivanusisana. 17. Tapa-sri-Soma- 
siri-rajye kritopadééa-sattar!-grantha (composed Samvat 1412 by Somadharma-gani). 

In the remaining chapters of the compilation the following works, authors and 
dates (presented here in alphabetical order) are quoted :— 


20a, Ajita-siri, 90a, Ajitadéva-siri, of the Chandra-gachchha, composed Yoga-vidhi-pra- 
karana, 8. 1273, tri-saptaty-adhika-d vidasa-éata-varshe. 

30a, Abhaya(déva)-stri’s of the Rudrapallfya-gachchha Vijayanta-vijaya-kavya (122 
élokas), composed Samvat 1278, ashta-saptaty-adhika-dvidasa-gata-varshe. 
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23}, Ambada-muni’s Aradhyatvensa-stuti, under the name of Shat-kalyanaka. 

92a, Rishabhadéva-sishya’s Ashtipada-pratishtha. 

67a, Ananda-siri’s vritti on Pravachana-siroddhara-géthardham. 

2426, Arddhana-pataka. | 

3a, Avasyaka-laghu-vritti and pirvacharya-vinirmita-éri-Avasyaka-chirni. 

356, Upadesa-taramgini, 

726, Upasaka-pratima-prakarana, 

91a, Umiasvati-vachaka’s Pratishtha-kalpa, 1975, U.’s Pija-prakarana. 

22a, Kalpadhyayana-nirukta, composed Samvat 1325, tattva-gunendu-varshe by Sri- 
Vinayendn (7. e., Vinayachandra). This notice is exact as may be seen from the Poona MS. of 
the gloss (Kielhorn’s Report, 1880-81, p. 76, No. 371). It is a short commentary (of 418 
Granthas only) on the so-called Kalpasitra, wiz., on the Paryushand-kalpa (published by 
Jacobi); its full title (at the end of the Poona MS.) is Paryushandkalpddhyayanasya katichid- 
durgapada-niruktia. 

58a, Kalakicharya-katha atijirna, 369 slokas. 

584, Kalakicharya-katha, Anahilla-pattane Pimpaliyi-kharatara-bhindagarantarvartini, tat- 
prati-prante cha punar idam api likhitam asti, yathé éri-Kharatara-gachchhe éri-Jinachandra- 
siri-patte éri-Abhayadéva-sdri-hetau stdhu-Jayasinhena éri-Kalpa-pustika likhapita. 

52d, 62a, 88), Tapa-gachchhadhiraja-bhattaraka-ért-Hiravijaya-siri-prasidikrita-Pragnot- 
tarasamuchchaya, tach-chhishya-pandita-Kirtivijaya-gani-samuchchita, pam°® Vishnarshi-gani- 
krita-prathama-pragna, pam° Gunavijaya-gani-krita-navama-prasna, pamn° Jagamila-gani-krita- 
trayodaéga-prasna. 

24b, Avachfri on the Kalpa-sitra, by Kulamandana-siri of the Tapa-gachchha, and 
59a, K.’s Vicharamrita-samgraha. 

25a, Gunachandra-gani’s Vira-charitra (226, Hira-charitra, prik.), paticha-vinéaty-adhika- 
dvidaéa-sahasra 12025-pramina, composed Sathvat 1139, ekona-chatvaringad-adhikaikédaéa-éata- 
varshe, 254, Gunachandra, pupil of Sumati-vichaka, pupil of Prasannachandra-siiri, pupil of 
Abhayadéva-siri navanga-vritti-kéra. (Peterson, III. Rep. p. 17, App. p. 805-6, has Guruchan- 
dra, which is a mistake). 

91b, Gautama-prichchha-tika. 

14a, Chandra-siri’s vritti on Shad-ivagsyaka. 167ad, Ch.’s Yoga-vidhi. 18a, éri-Srichan- 
dra-stri’s vritti on Pratikramana-sitra (chapter simayikadhikara). 

69b, Charchari-grantha. 

70a, Chaitya-vandanaka-vritti; see also Dharmakirti. : 

23a, Sulasi-charitra (sarga 6 with the name Samyaktva-parikshana), 700 élokas, by 
Jayatilaka-siri of the Agamika-gachebha. 

72a, Jina-kalpa-vyavachchheda. 

5b-6a, ‘* Jinagutto Navakira-purassaram kéina Nisthiam.” 

67ab, Jinadatta-siri’s Utsitra-padodghattana-kulaka, 

69d, Jinadatta-siri’s Prabodhodaya-grantha. 

69b, Jinapatti-siri’s Prabodhodaya-grantha. 

206, Jinapatti-siri (died Samvat 1277) of the Khar.-gachchha, Dv&daéa-kulaka-vritti 
(v. 1-12 communicated). 638, J.’s Samachari. 

925, Jinaprabha-siri’s Yoga-vidhi, composed Samvat 1273, tri-saptaty-adhika-dvidaéga- 
gata-varshe. 

99a, Jinaprabha-sfiri’s (Samvat 1849.69) Siddhinta-stava. 

lda, Jinavallabha-sfri’s Paushadha-vidhi-prakarana. 
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79b, Vallabhajina(= Jinavallabha)-siri’s Panshadha-vidhi-prakarana. 
85a, Jinavallabha-siri’s brihad-vritti on Sathgha-pattaka. 1666, J.’s Sraddha-kulaka. 
64a, éri-Jesalameru-bhandagare sam®° 1215 likhita-pustika. 
105a, achirya-Valabhya’s (!) Jyotih-karandaka-sitra. 104), -vritti. 
58a, Ssri-Kalikichiryair achirnatvét yad uktam ‘Thina-vrittan éri-Hemacharya-gurn-éri- 
Dévendrachandra-sfribhih.3 
71s, Tarunaprabha-siri’s balavabodha on Shad-avasyaka, 
72a, &ri-Tilak&charya’s SAmichari-grantha. 1876, éri-Til.’s Avaéyaka-vritti. 
35d, granthan éri-Tilakas chakira vividhans Chandraprabhichiryavat. 
40b, Déva-sdri’s Sidhu-dina-charya. 60a, -vritti; see also s. v. Sthandnga. 


4b, Devagupta-siri’s chirantana-vritti on Nava-pada, composed Samvat 1070, saptaty- 
adhika-sahasra-varshe, 





Dévachandra-siri, see s, v. Thané-vritti and Sthananga. 

3laé, Dévabhadrichirya’s Parévanitha-charitra, 11167 églokas, composed Samvat 1168, 
vasu-rasa-rudra-varshe, first copy written by Amalachandra-gani. Succession list: Chandra-kule 
Vardhamana, etc., up to Prasannachandra-siri, pupil ef Abhayadéva-siri. P.’s pupil Sumaty- 
upidhyaya, author of Sathvega-ranga-sila (Peterson, III. Rep. App. p. 64, 1. 4 fr. b., has mila 
instead of sala), Vira-charita, Katha-ratna-kosa. Dévabhadra, Samvat 1168. 

476, Dévendra-siri and Vijayachandra-siri, pupils of Jagachchandra-stri, Tapa, Sathvat 
1285 in Vija-pura. 

7a, Devendra-siri (of the Tapa-gachchha), vritti on Sravaka-dinakritya-sitra, and Visesha- 
vishaya, and 90, vrihad-vritti on Dharmaratna-prakarana. 

30d, Dévendra-stri (of the Rudrapalliya-gachchha), vritti on Prasnottara-ratna-mala, 
composed Samvat 1429, ekona-tritéad-adhika-chaturdaga-sata-varshe. 

- 119d, Dévendra-stava. 

236b, Dhanapila-pandita-raja-paramarhata’s Sravaka-vidhi. 

344, Dhanesvara-siri of the Chitravila-gachchha, composed a vritti on Sardha-gata, Samvat 
1171, eka-saptaty-adhikaikidaga-Sata-varshe. 

7a, Dharmakirti-mahopidhyaya, pupil of Dévéndra-sdri, composed Chaitya-vandanaka- 
bhashya-vritti under the name of Samghachara. 

73b, Dharmakirty-upidhyaya’s (Tapa) vritti on Samghachara. 

31b, Dbharmaghosha-siri, Abhayadéva-siri-samtiniya, erected Samvat 1293 a statue of 
Sintinatha. 

35a, vidi-Dharmadéva-siri of the Chitrivala-gachcbha. 


58a, Dharmaprabha-siri’s Kalakacharya-katha, 56 gathis, composed Samvat 1389, 
aikashtayaksha-varshe. 


94, Dharmabindu-vritti. . 

12), Dharmavidhi-prakarana-vritti (chapter Kamadévadhikara), 

64b, Nami-sidhu, pupil of Silibhadra-sdri, composed a vritti on Sravaka-dharma- 
prajiapti Samvat 1122, dva-vinsaty-adhikaikadasa-Sata-varshe, and a vritti on Shad-avasyaka, 
Samvat 1112. 

866, Narachandriya-dvitiya-prakarana. 

206, Paiichisaka-chirni-vritti. 905, Paiichésaka-chirni; see also YaSodéva. 

39ab, A complete Pattivali of the Tapa-gachchha. 


8 Plar.! A Prikrit passage from the Thind-vyittt is quoted by Dharmasfgara in his commentary on Kupa- 
kehakaui. III. 59; seo also below a, v. Sthandnga. 
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266-27a, Padmaprabha-siri’s Munisuvrata-svimi-charitra, composed Samvat 1294, véda- 
graha-ravi, chatur-navaty-adhika-dvadasa-sata-varshe. Chiindra-kule Vardhamiana-siri, pupil 
JineSvara-siri and bandhu Buddhisigara-stri, JineSvara’s 3 pupils Jinachandra, Abhayadéva (9 
vritti) and Jinabhadra ; chakre éri-Jinachandra-stiri-gurubbir dhuryah Prasannabhidhas, tena 
granthachatushtayi-sphuta-matihsri-Dévabhadra-prabhur Dévinanda-munisvaro, Déva-prabhu, 
Vibudhaprabha-siri Chhatriipalliy!, his pupil Padmaprabha-sdri Samvat 1294. 
90a, Paraminanda, pupil of Abhayadéva-siri, composed Yoga-vidhi, Samvat 1240, chat- 
varinsad-adhika-dvadasa-Sata-varshe likhita. 
173a, Paryushana-charni. 91b, Padaliptachirya’s Pratishtha-kalpa. 
1746, Paryushani-parvan. 2086, Pirgvanitha-lagha-stavana. 
167ab, Pirnabhadra, pupil of Jinapati-siri (+ Sathvat 1277), composed éri-Kritapunya- 
charitra. ; 
22¢, Prithvichandra-siri’s tippanaka on Paryushana-kalpa. P., pupil of Dévasena-gani, 
pupil of Yagobhadra-siri, pupil of Dharmaghosha-siri who converted the king of Sakambhari, 
pupil of Silabhadra-siri of the Chandra-kula. 
128a, 127a, Pratimotthipaka-matam triifad-adhika-pafichadaga-sata 1530 varshe prédur 
bhitam. 
814, Dévendra-siri's Pratyikbyiina-bhashya. 
68a, Vritti on Pratyikhyina-bhishya, composed Samvat 1183, try-aéity-adhikaikaidaéga-Sata- 
varshe. 
1655, Nagapuriya-gachchha- 20b, Brihad-gachchhiya-Samachari; see also Samachiri. 
Pratyakhyina-bhashya. | 576, Bhavadéva-stri’s Kalakacharya-katha, 100 gathis. 
83a, Pragama-sitra-vritti. 108d, 1106, 1364, Manomati-sishya. 
71a, Prasaha-sfri. 205, Manadéva-sfri’s Kulaka (v. 5-15 communicated). 
55a, Vinayachandropidhyfya-Munichandra, pupil of Sarvajiadéva-sdri of the Brihad- 
gachchha, composed a vritti on Upadésa-pada, Samvat 1174, abdhi-muni-rudra-varshe. 
52b, 1716, Munisundara-siri, pupil of Somasundara-siri (Tapé), composed Shad-afvasyaka, 
balivabodha, Sriddha-pratikramana-sitra. 
97b, Mérusundaropidhyfya’s Sadhika-sata-prasnottara-grantha, composed under Jinachan- 
dra-siri (Samvat 1514-30), successor of Jinabhadra-sfri (Satmvat 1475-1514). 1622, M.’s 
Shad-avasyaka-balavabodha. 1710, M.’s Varttika-pragnottara-sataka. 
5a, Yaégodéva-siri’s chirni on Panchisaka. 
157a, Yasodéva-siri’s Vandanaka-chirni. 
17a, 4a, Yaéodévopidhydya in the succession (sathtina) of Kekudacharya of the Ukeéa- 
gachchha, composed a vritti on Nava-pada, Samvat 1165, paficha-shashty-adhikaikadasa-éata- 
varshe 
94a, Yoga-niryukti-bhashya. 
35a, Ratnaprabha-suri of the Ukesa-vanga. 
52a, Ratnegekhara-siri’s (Tapé-gachchha) vritti (Vidhi-kaumnd{) on Sriddha-pratikra- 
mana, 79a, R.’s Sraddha-vidhi-vinischaya. 
95a, Lalita-vistara-vritti. 
95a, Laukika-tippanaka. 
5b, Vardhamina-sdri, pupil of the navanga-vritti-kara Abhayadéva-sdri, composed Katha- 
koga (chapter paticha-anu-vrata-phala-varnanddhikira), Samvat 1141, and 26a), Adinatha- 
charitra, ekAdaga-sahasra 11000-pramita, Sarnvat 1160, shashty-adhikaikadasa-Sata-varshe, under 
Jayasinha-narendra. 
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216a, 234, Vardhamina-siri of the Rudrapalliya-gachchha, in the samtina of Abhaya. 


déva (9 vritti), composed Achira-dinakara, | 70a, Vidhi-vichara-sira-kulaka. 
2166, Vardhamana-stuti-traya. 152a, Vivaha-chilika, 
194, Vasuhinda (ekonavinsati-lambha), | 47a, Vihara-nishedha-sftra. 
152a, Vichara-sara-grantha. 1826-1834, Vyavastha-pattra, 33 v. 
1564, Vichiramrita-grantha. 208), Sakra-stava. 
157), Vicharamrita-samgraha. 7a, Shad-avasyaka-vritti and Dinakritva-vritti. 


276-28ab, Samghatilakicharya’s (Rudrapalliya-kharatara) vritti (Tattva-kanmudi) on 
Samyaktva-saptatika, composed Samvat 1427, adri-nayanambhodhi-kshapakrit (Peterson, I. Rep. 
p. 53, gives, by mistake, 1422, dvi instead of adri), sapta-viisaty-adhika-chaturdasa-sata-varshe 
in Sarasvata-pattana, dipotsave, at the request of Dévendra-mani; Somakalasa-vachaka was his 
sahiiya, and Yasahkalasopidhyaya wrote the first copy. The succession list is: Chandra-gachchhe 
Vardhamina (Dharanendra-vandya-charanah), Jinésvara, Abhayadéva (9 vritti), Jinavallabha, 
Jinagekhara ganadhara, Padmachandra-sfri, Vijayachandra-stiri, a second Abhayadéva-siri, 
founder of the Rudrapalliya-gachchha, Dévabhadra-siri, Prabbananda-sfri, tat-patte srimat 
Srichandra-sQri and Vimalachandra, tach-chhishya Gunasekhara-siri, whose pupil was 
Samgbatilaka, Samvat 1427. In a Rudrapalliya-kharatara-krita-prabandha is the succession : 
Chandra-kule Abhayadéva (9 vritti), Jinavallabha, Bhavadéva- stiri, Dévabhadra, Prabhananda, 
author of Vitariga-stavana, the first copy written by Harshachandra-gani. 

926, Saragha-pattaka-brihad-vrittau Chaitrakutiya-praésasti. 

244a, Dévendra-siri’s brihad-vritti on Samghiachara. 

90b, Vada-gachchhiya-jirna-Simichari ; see also Brihadg. 

67a, Siddhaséna-sdri’s vritti on Pravachana-siroddhira. 

35a, Somadharma-gani, pupil of Charitraratna-gani-mahopadhyaya, pupil of Somadévasun- 
dara-stiri (38a, Somasundara-sishya) of the Tapi-gachchha, composed Upadeéa-saptatika, Samvat 
1412, dvidasadhika-chaturdasa-sata-varshe. 

66a, Somasundara-siri, pupil of Dévasundara-gani (Tapa), balivabodha on Yoga-éistra. 

59a, Dé€va-stiri’s vritti on Sthaniiga, corrected (Sodhita) by Némichandra-siri. 


59a, Dévachandra-siri’s vritti on Sthaninga. 95a, Jayachandra-stri’s (Tapia) 
1b, Haribhadra-siri’s A vaéyaka-vrihad-vritti. Hetugarbha-grantha. 

2b, H.’s Srivaka-dharma-prajiapti-vritti. 23a, Hema-nyaya-sttra. 

71b, H.’s Dasama-sravaka-vidhi-patichisaka. 35a, Hemarajaand Gunachandra 
941b, H.’s Patichaka-vastuka-vritti. (digambara). 


79a, 893, Hemahansa-gani, his succession list: Tapi-gachchhe Somasundara-siri (++ 
Samvat 1499), Jayachandra-siri, Ratnagekhara-siri, Udayananda-stri, whose pupil! Hemahansa- 
gani composed a balavabodha on Shad-ivagyaka gréddha-varibhyarthanay 4. 

35a, Hemahbansa-siri (of the Tapa-gachchha), Kalpintarvachya (?), (chapter gachchha- 
prabhavakidhikara). 


2. Pattavali of the Afichala-gachchha. 


The Pattavalt of the Afichala-gachchha‘ is printed in « Srimad-Vidhipaksha-gachchbtya 
grivakanatn daivasidika pinche pratikramana sitra,’ Bombay, Nirnayasigara Press, Samvat 
1945, 1889, pp. 478-519, 

The names of the sfris agree, up to the 35th (or 38th) Uddyotana-stri with those given in 
the Tapi- and Kharatara-Pattivalis. Also in the Ajichala-Pattavali Uddyotana’s date is 1464 after 


4 See W. Miles, on the Jainas of Gujerat, in Transactions of the Royal Asiatic Soc, of Great Britain and Ireland, 
Vol. 3 (London, 1835) pp. 865-7. Bhindarkar, Report, 1983-84, pp. 14-5, 319-28. Merutunga’s Prabandha-chintdmant 


(ed. Bombay, 1888), preface, pp. 10-13, 
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Mahavira, or Vikrama-sathvat 994 (see ante, XI. 253a, n. 35), in which year Sarvadéva-stri, 
one of Uddyotana’s 84 pupils, was installed as the 36th siriof the A. The latter’s saccessor was 
the 37th Padmadéva-shri, likewise one of Uddyotana’s 84 pupils and the first peculiar to the A. 
After his conversion of the Samkhya-darganinas, he received a second name, Samkhya-stri. 
The new gachchha obtained the name of Sankhesvara-gachchha from Saikhesvara-grima,5 
a place consecrated to Sahkhegvara-Pirgvaniitha, 

38. Udayaprabha-siizi. 

39. Prabhananda-siri. Under him arose the name Nanaka-gachchha, called so either 
because the Srivakas of Ninaka-grima/’ celebrated his visit, or because much money (nanaka) 
was expended. 


40. Dharmachandra-siri. 43. Vijayaprabha-sdri. 46. Jayasiiha-sfri. 
41. Suvinayachandra-stri, 44. Narachandra-siri. 47. Aryarakshita-siri, 
42. Gunasamudra-siri, 45. Virachandra-siri. 


Bhandirkar, Report, 1883-4, p. 32], has the following succession :—Uddyotana, Sarvadéva, 
Padmadéva, Udayaprabha, Prabhinanda, Dharmackandra, Sumanachandra, Gunachandra, 
Vijayaprabha, Narachardra, Virachandra, Munitilaka, Jayasinha, Aryarakshita, 


Mérutunga, preface, p. 10, has:— Uddyotana, Sarvadéva (note: Dhanapilah Vi? 1029) 
Padmadéva, Udayaprabha, Narachandra, Sriguna-siiri, Vijayaprabha, Narachandra, Virachan- 
dra, Aryarakshita. 

Atmirimji’s list, communicated to me in a letter from Dr. Hoernle, makes the following 
statement :—“ In the time of Sarvadéva-siiri there arose eight sikhis — Sarvadéva, Padmadéva, 
Udayaprabba, Prabhénanda, Dharmachandra, éri-Vinayachandra, Ganasamudra, Vijayaprabha, 
Jayasinha, Narachandra, Vijayachandra, Aryarakshita.” 


47, Aryarakshita-stri, born Sathvat 1136 in Dantrani-grima (Mérut. p. 11: Dantant-), 
mila-niman Godu (Mérut. Godaii), son of the vyavaharin Drona of the Pragvatajiati, diksha 
Samvat 1146 (Mer. 1141, Satapadi-samuddhira 1142), obtained from the guru the name 
Vijayachandropadhyaya,® siri Samvat 1202 under the name Aryaraksbita-siri, + Samvat 1236 
at the age of 100 (Mér, and Sat. 1226 and 91). Under him the gachchha, having a vision of 
Chakregvari devi, received Satnvat 1169 the name Vidhipaksha-gachchha (see Bhind. Rep. 
1883-4, p. 130, 442, v. 1). A. gave the diksha to 2100 sadhus and 1130 sidhvis, the acharya. 
padam to 12 siidhus, the upadhydya-padam to 20, the pandita-padam to 70, the mahattaréa- 
padam to 103 siidhvis (Samayaéri and others), the pravartini-padam® to 82 sidhvis, the total 
number of sidhus and sidhvis being 3517. 

48. Jayasinha-stri, son of koti-dravya-dhanin Dahada-setha and Nedhi, born Samvat 1179 
Kuikana-dége Sopira-pura-patane, dtkshé 1193 (Mer. and Sat. 1197), siri 1202, acharya 1236, 
-+- 1258, 79 years old. Bhind. 1883-4, p. 323, gives, in reference to him, the date Samvat 1249, 
and v. 2 of the pragasti at the end of the Upadéga-chintamani (14. p. 442) reads: 

manlim dhanoti sma vilokya yasya nihsabgatim vismita-chitta-vrittil { 

éri-Siddharajah (Samvat 1150-99) sva-samaja-madhye so ‘bhittatahsri-Jayasinha-sirih u2 

49. Dharmaghosha-siri, son of Chandra vyavahirin in Mahava-pura-nagara (Maru-déée) 
and of Rajalade, born Samvat 1208, dikshé 1216, icharya 1234, composed Satapadi (ashtidasa- 
praénottara-riipa) Samvat 1263 (see Peterson, I. Kep. p. 63, App. p. 12) ; + 1268 at the age of 59. 


50. Mahendrasiiha-sari, son of égreshthin Dévaprasida (MEr. sina Dévaprasada) in Sara- 
nagara and of Khiradévi (Sat. Sthiradévi), born Sathvat 1228 (Mér. 1220), dikshA 1237, acharya 








§ Place of pilgrimage, near Radhanpur (Bombay Presidency), see J. F. Baness, Index Geogr. Indicus, alph. ind. 

6 See Weber, Vers. II. p. 926, ll. 8-9. 7 Nana Bira in Godewar, see Miles, loc cit. p. 365, 

$ This explains the last error in AtmfrAmj}’s list (Vijayachandra instead of Virachandra). So it might be that 
also Bhéndarkar's ‘ Munitilaka’ is simply a juvenile name of 46. Jayasioha. 

9 See Weber, Verz. II. p. 837, 1, and p. 988 on v. 59. 





176 THE INDIAN ANTIQUARY. (Jory, 1994. 








12638, gachchha-nfiyaka 1269, + 1309, atthe age of 82. He composed, Samvat 1294, a commen- 
tary on his preceptor’s Satapadi (see ¢l.), and the Tirtha-mali-stavana in 111 prikysit verses, 
which is printed in Vidhipaksha-Pratikr. Bombay, 1889, pp. 229-77. 


51. Sinhaprabha-stri, son of éreshthin Arisihha in Vija-pura and of Pritimati, born Sainvat 
1283, diksha 129], 4chérya and gachchha-niyaka 1309 (Mér. 1308); + 1313, 30 years old. 


52, Ajitasinha-siri, son of Jinadéva-setha and Jinadévi in Doda-grama (Mér. and Sat. 
Koka-grama), born Sathvat 1283, diksha 129], Acharya 1314 in Agahila-pura, gachchha-nayaka 
1816 in Jalora, converted the king Samarasitha of Suvarna-nagari (inscr. Samvat 1342 and 44, 
Kielhorn, ante, Vol. XVI. pp. 345-55; Vol. XX. p. 137; Jaina inscr., J. A. S. B. Vol. 55, 
Part I. p. 47) and gave the achirya-padam to 15 pupils; + 1339, 56 years old. 


53. Dévendrasihha-siri, son of Santi-setha of the Srimali-jiiati in Palana-pura, mother 
Samtoshasri (Sat. sa° Toshagri); born Samnvat 1299, dikshé 1306 in Thiridra-grima, achirya 
1323 in Timira-pura, gachchha-nayaka 1339, + 1871 in Anahila-pura, 72 years old. 


54, Dharmaprabha-siri, son of Limba-getha in Bhinnamala and of Vijalade, born Satmvat 
1331, dikshaé 1341 in Jalora, Acharya 1859, gachchha-naiyaka 1371 in Anahila-pura. The 
Bhuvanatunga-stri-b4khé arose at his time. He had intercourse with riula Kheigara in Juna- 
gadh, (Kh, IV. reigned Samvat 1336-90 in J., see Arch. Surv. W. Ind. I. pp, 164-5), and with 
pitastha Mafijuriyata. He received the other name Prajnatilaka-siri and died Samvat 1393 in 
Asoti-grima, at the age of €3. He composed a Kalikichirya-katha in the year aikashta-yaksha 
1389, see Jayasoma’s Vichara-ratna-samgraha (Jacobi’s MS. f. 57a) and Samayasundara’s 
Samachfrigat. (my own MS. f. 58a, 1. 1, see above p. 172, s. v. Dharmaprabha). The tale has 
been edited from the India Office MS. by Leumann, Journul Germ. Or. Soc. XXXVII. 505-9. 
Meanwhile a second MS. has reached Europe: No. 173? of the Berlin Collection, it omits the 
last four Aryés which were also unknown to Samayasundara. 


_ | 55. Sinhatilaka-siri, son of Adidhara éetha in Aica-pura Maru-dée (Meér. and ‘Sat. 
Adityavataka), and of Chimpalade ; born Samvat 1345, diksha 1352, acharya 1371 in Ananda- 
pura, gachchha-nayaka 1393 in Patana, + 1395 in Stambhatirtha, at the age of 50, 


56. Mahéndraprabha-siri (Sat. °prabhu), son of Aga getha (Mér. parikha Abhi) in Vada- 
prima, and of Jivanadé, born Sativat 1363, diksha 13875 (Mér. 1369, Sat. 1365) in Vija-pura, 
achirya 1393 (Mér. 1389) in Anabilla-pura, gachcbha-niyaka 1398 in Kbambhita-bandara 
(Stambhatirtha), Under him the sakhachirya Abbayasiiha-stri erected Samvat 1432 an image 
of Parsvanatha (see Bhandirkar, Rep. 1883-4, p. 323). M. died Samvat 1444 (Mér. and Sat. 
1443), at the age of 81. 


57. Mérutuanga-siiri, son of voraé Vairasinha in Nani-grima, and of Nahinadé, born Samvat 
1403, diksha 1418, dchirya 1426 in Sila, gachchha-nayaka 1446 in the same place, + 1471, at 
the age of 68. He composed in Lolida-grima, in defence of a snake, the Jirikapalli-Parsva- 
nitha-stavana (printed in Vidhip. Pratikr. pp. 348-53, 14 v. Sansk.) Imitating Kilidadsa and 
Magha, he composed some kAvyas, tiz.: (1) Nabhi-vatga-sambhava-kavya, (2) Yadu-vansa-sam- 
bhava-kivya, (3) Nemidita-kivya; besides he wrote navina-vyakarana, Siri-mantra-kalpa (see 
Peterson, III. Rep. pp. 364-5) and other works. He, moreover, composed Méghadita-kavya, 
see ib. p. 248, Satapadi-samuddhira composed in the 53rd year (of his age = Samvat 1456, or of 
the century = Satvat 14538), a commentary on Srf-kahkilaya-rasidhyaya (sce Weber, Verz. I. 
p- 297, n. 964). Prabandha-chintamani, Upadega-Sata and Kitantra-vyékhyjna have been 
composed by the older Mérutunga of the Nag@ndra-gachchha, 





In M.’s time lived Jayagekhara-stiri S&Akhacharya, who composed (in Sckadi-grima) Upa- 
dega-chintaémani in 12000 élokas (date of the work Samvat 1436, see Bhind. Rep. 1€83-4, p. 130 
442-3), Prabodha-chintimani (see Kielhorn, Rep. p. 95), Sambodha-sattari (see Peterson, I. Zep. 
p. 125, n. 275), Atmavabodha-kulaka and other works (altogether twelve in number) along with 
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some smaller compositions, such as the Brihad-atichara, printed in Vidhip. Pratikr. pp. 88-228, 
and the Ajita-ganti-stavana, 17 v. sansk., ¢b. pp. 357-66, 


M.’s pupil, the é4khichirya Manikyasundara-siri, composed Gunavarme-charitra, see 
Bendall, Journ. p. 64, Sattara-bhédt-puji-katha, Prithvichanda-charitra (see Weber, Vers. II. 
p- 175), Chatuh-parvi-katha. He also wrote Suka-raja-katha (see Rep. 1880-1, p- 27), Malayasun- 
dari-katha (Peterson, I. Rep. p. 123, n. 262), Samvibhiga-vrata-kathi (Mitra, Not. VIII. pp. 237-8). 


58. Jayakirti-siri, son of Bhipiila setha in Timira-pura, and of Bhramariide, born Satmvat 
1483, diksha 1444, siri-pada 1467 in Khambiyata-bandara, aia elas ais 1473 i in Patana, + 
1500 at the age of 67. 


His pupil Silaratna-siri composed Samvat 14918 commentary on Mérutuhga’s Méghadita- 
kavya (see Peterson, III. Rep. pp. 249-50. Also ante, Vol. XIX. p. 366). 


59. Jayakésari-suri, son of Devasinha éetha in Sri-thima-nagara (Paiichala-dése), and of 
Likhanade, born Samvat 1461, mila-niman Dhanaraja, dtkshaé 1475, fcharya 1494, gachcbha- 
niyaka 1501 in Champaner, -+- 1542 at the age of 81. 


60. Siddhantasfgara-siri, son of Sonf(gotra)-Jaivada in Patana, and of Puralade, mila- 
niiman Sonapila, born Samvat 1506 in Sala, diksha 1512, acharya 1541, gachchha-niyaka 1542, +- 
1560 at the age of 54. 


6]. Bhavasigara-séri, son of vorad Singa in Narasini-grimea (Maravida-dése), and of 
Singiradé, mila-niman Bhiivada, born Samvat 1510, dikshé 1520 in Khambdayata-bandara by 
Jayakésari-suri, icharya and gachchhega 1560 in Mandala-grama, -++ 1583 at the age of 73. 


Under him Vinayahaisa composed Samvat 1572 a vritti on Dagavaikilika, see Mitra, Not. 
VIII, pp. 168-9. 


62. Gananidhaéna-siri, son of Srtmali-jfidti-muguta-mant Nagaraja éetha in Patana, and of 
Lilade, mfila-niman Sonapila, born Samvat 1548, diksha 1552 by Siddhantasigara-siri, siri 
and gachchheéa 1584 in Stambhatirtha, +- 1602 at the age of 54. 


63. Dharmamirti-siri, son of s4-Haisarija vanik in Trambavati, and of Hansalade, mila 
naman Dharmadisa, born Samvat 1585, dikshi 1599, Acharya and gachchha-ndyaka 1602 in 
Amadavada, + 1670 in Pitana at the age of 85. He is called tyigi. Under him a MS. of the 
Uttaridhyayana-dipiké was written Satmvat 1643-4, see Weber, Verz. II. p. 718, and a MS. 
of the Vyavahiira-sitra, Samvat 1665, 14. p. 638. He composed the Vriddha-chaitya-vandana 
(which is printed in Sravaka-pratikramanadi-sitra, Bombay, 1886, pp. 48-55) and the Pradyumna- 
charita, see Kunte, ep. 1881, p. 44, n. 205. 


64. Kalyinasfgara-siri, son of Kothiri-Naniga in Lolida-grima, and of Nimilade, mila- 
naman Kodana, born Sathvat 1633, dikshé 1642 in Dhavala-pura, achirya 1649 in Amadavada, 
gachchheéga 1670 in Patana, converted the king of Kachchh, + 1718 in Bhuja-nagara, at the 
age of 85. 


Under him Jitaka-paddhati-vritti was composed Samvat 1673 (Jacobi’s Collection of MSS.), 
and a commentary on Abhidhina-chintimani, Sathvat 1686 (see Weber, Verz. II. p. 257). 
Inscriptions Samvat 1675 and 1683 ( Epigr. Ind. II. 39). 

His pupil Vinayasigara composed Bhoja-vyikarana (see Weber, Verz. II. pp. 203-4, 
cf. p. 1206). 

65. Amarasigara-siri, son of Srimalt-jnati Sodhari-Yodhaé in Udaya-pura (Mevida-déée), 
and of Soni, mila-naman Amarachandra, born Samvat 1694, dikshi 1705, acharya 1716 in 


Khambiyata, gachchhesa 1718 in Bhuja-nagara (Kachchha-dé&e), + 1762 in Dholaka, at the 
age of 68. 


During his spiritual reign a MS. of Upadésa-chintimani was written Samvat 1739, see Bhan- 
dirkar, Rep. 1883-4, p. 443. 
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66. Vidyasigara-siri, son of 4° Karmasiiha in Khfrasara-bandara (Kachehha-dése), and of 
Kamalide, mila-niman Vidyidhara, born Samvat 1747 aso vadi 3, diksha 1756 phalgana sndi 2, 
acharya 1762 Srivana gukla 10 in Dholaka, bhattiraka 1762 karttika vadi 4 budha-vire in 
Mitara-grama, -+ 1797 karttika gudi 5, at the age of 50. 


A Vidyisigara-siri-stavana (6 v.), composed by Nityalaibha, is printed in Vidhip. Pratikr. 
Bombay, 1889, p. 451. 


V.’s pupil Jiianasigara-gani composed Gunavarma-charitra (sce Mitra, Not. VIII. pp. 140-6) 
and Chotrisa atisayano chhanda, printed in Jaina-kivya-prakasa, I. Bombay, 1883, pp. 74-5. 


For Satyasdgara-gani see No, 69. 


67. Udayasigara-siri, son of 6° Kalyainaji in Navii-nagara, and of Jayavanti-bai, mila- 
naman Udayachanda, born Samvat 1763, dikshi 1777, acharya 1797, gachchhesa in the same 
year, margasira Sudi 13, + 1826 dsvina Sukla 2 in Surata-bandara, at the age of 63. 


He composed Snitri-pafichasiké (see Peterson, III. Rep. App. pp. 236-9) ; in the date, v. 6, 
read varshe *bdhi-khihindu-mite = 1804, instead of abdhi-khignindu = 1304. 


For Kshamisigara-gani see No. 69. 


68. Kfirtisigara-siri, son of Osa-vaisa-jiitiya-siha-Malasibha in Désala-pura (Kachchha- 
dée), and of Asa-bai, mala-niman Kumaraji, born Sathvat 1796, became 1804 sishya of Udaya- 
sigara-suri, diksha 1809 in Méindavi-bandara, fcharya-pada 1823 in Surata, at which occasion 

° KhoSilachand and Bhtikbanadas spent 6,0U0 rupees, on the preparation of a mahotsava, 
gachchhesa 1826 in Anjira, 4+- 1843 bhaidrava gudi 6 in Surata-bandara, at the age of 48. 


69. Punyasigara-siri, son of gima-sri-Vadoda-rina-Poravida-jiitiya-6a° Ramasi in Guja- 
rata, and of Mithi-bai, miila-ndman Panichanda, born Samvat 1817, became 1824 pupil of 
Kirtisiigara-siri, dikshi 1833 in Bhuja-para, jichirya and gachchhega 1843 in Stirata, the mahot- 
sava being prepared by 84° Lilachand. He dicd 1870 kirttika sudi 13 in Pitana, at the age of 53. 
Inscr. Sathvat 1861 (Epigr. Ind. II, 39). 


Tejasigara wrote, in Siirati-bandira, the MS. or. fol. 2013 of the Berlin collection Samvat 
1844 varshe Sike 1709 pravartamane ash idha Sudi 5 budhe. This Tejasigara was a pnpil of 
Kshamisigara-gani (who was a pupil of Satyasizara-gani) who was a pupil of (No. 65) Amara- 
sigara-suri, 


70. Rajendrasigara-stiri, born in Surat, + Sathvat 1892 in Mandavi. Inscr. Samvat 1886 
(op. cié, 39, n. 21). 


71. Muktisigara-stiri, son of Osavala-jnativa-s4° Khimachanda in Ujjayani, and of Uméda- 
bai, mila-niman Motichanda, born Samvat 1857, diksha 1867 vaisakha Sudi 3, achirya- and 
gachchhesa-pada 1892 vaisakha Sudi 12 in Patana, the mahotsava being arranged by the Setha- 
nathu-Gokalaji. In the jina-chaitya, established in Nalina-pura by setha Narasinha-nitha 
(Laghujnatiya Nagadi-gotriya), M. made Sathvat 1897 mahi gndi 5 the pratishtha of Chandra- 
prabhu, and Samvat 1905 mabaé Sudi 5 he consecrated the Mahiavira-chaitya, established by 
si° Jivarija-Ratnasibha; +. Samvat 1914 at the age of 57. Inscr. Samvat 1905 (Hpigr. 
Ind, II. 39), 


72. Ratnasigara-siri, son of 84° Ladanapachina in Mothara-grima (Kachchha-dése), and 
of Jhiima-bai, born Sarnvat 1892, diksha 1905, achirya and gachchhega 1914. Under him the 
Laghu-Oga-vansiya-Setha Narasiiha-nitha became an Aichala-gachchha-sravaka. R. died Samvat 
1928 sravana Sudi 2in Suthari-grima, at the age of 36, Inscr. Samvat 1918 (see D. P. Khakhar, 
Report, province of Kachh, p. 75): Samvat 1921 (Epigr. Ind. II. 39). 


73. Vivékasigara-siri, the present stiri. Inscr. Samvat 1940, %b., his portrait in the 
beginning of Vidhipaksha Pratikr., Bombay, Samvat 1945, 1889. 
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3. Pattavali of the Goyaraksha-84khé, 


In the Poona MS, Collection of 1884-86, No, 609, f. 20. (Pattivali of the Afichala-gachchha) 
the 61st (62.) stiri Bhavasizara (Samvat 1500-83) is followed by SumatisAgarai-sari, with the 
remark: atah Sri-Goyaraksha-sthapana (see Miles, Trans. III. p. 366: Gowraca). To Sumati- 
sigara (63.) succeed: 64. Gajasigara, 65. Punyaratna, 66. Gunaratna, 67. Kshamiratna, 
63. Lalitasigara, 69. Manikyasigara (his pupil Jiiinasigara Samvat 1737), 70. Pritisigara, 
71, Lakshmisigara, 72. Dhanasdgara, 73. Harshasiigara, 74. Nyiyasagara, 75. Gulabasigara. 


4. Pattavali of the Tap&-gachchha. 


The Gurvavali of Dharmasagara-gani (Samvat 1629) is printed in Weber, Verz. II. 
p. 997-1015. This is the original edition of Dh. All the Poona MSS. contain the revised 
edition, made Samvat 1648 by the orderof Hiravijaya-siiri, Preceding works are the Gurvivalt 
of Munisundara-stiri, composed Samvat 1466, and the last chapter, called sri-guru-parva-krama- 
varnanadhikira, of Gunaratna-suri’s Kriyi-ratna-samuchchaya was composed likewise Samvat 
1466 (Jacobi’s MS. f. 916-93, 66 verses). 


Later works are :— 
The Pattavali contained in SargaIV. of Devavimala’s Hiravijaya-charitra, see Journ. Germ. 
Or. Soc. Vol. 47, p. 315. 


The Pattivali-sAroddhara (Deccan C. p. 147, n. 409), composed by Ravivardhana-gan i 
under Vijayaprabha-siri between Samvat 1739 and 1749, gives many new informations and 
continues the list up to Vijayaprabha-siiri (last date Samvat 1739), 


The Gurvavali (siiriuam parivad!) of Jayavijaya-gani, pupil of Vimalaharsha-gani, com- 
posed Samvat 1680 (Deccan C, p. 39, n. 392 and p. 147, n. 402, erroneously: Dharmasigara ) 
does not yield any further information. The same author J. composed Samvat 1677 a com- 
mentary (called Kalpadipiki) on the Kalpa-stitra (Gott. Orient. MS. 213), The Gurvavali (27 
iryas with sausk. commentary) begins : 

panania Vira-jinindam guna-nilayam panaya-vasava-narindam | 

tassi ’ham sisinam thunemi bhattii parivadim tt 1. 


5. Pattavali of the Vijayfnanda-stri-gachchbha. 


The V. is a sub-division of the Tapa-gachchha (see Miles, Trans. It. As. Soc. III. 360: founded 
about Samvat 1656, but according to Atmarimjt Samvat 1699), Vijayasena (+ Samvat 1671) is 
succeeded, not by Vijayadéva, but by Vijayatilaka-suri,!9 onder whom 3 gachchhas arose, the 
Poraviida-gachchha, the Osavala-gachchha and Samvat 1671 the Sagara-matam. The following 
Siris belong to the Poravada-gachchha. 


61 (62). Vijayananda-stiri!! (Ananda-siri), Rosalotara-vast Poravida-jiitiya Srivanta 
piti, Sanagaradévi mata, Sri-Hiravijaya-stirind grihita-dikshah, sath 1717 divam gatah. 

62 (63). Vijayaraja-siri!2 (the other MS. Virdjavijaya-stiri), Kadi-vist Srimali-jiiatiya si 
Shimoyila pita, Gamalade mata, Samvat 1742 nirvana, 


.63 (64). Vijayamana-siri, Poravida-jiiatiya si Vaghaji piti, Viramade miti, Sarmvat 
1707 janma, 1717 diksha, 1736 achirya Sirohyam, si Dharmadasenotsavah kritah, 1742  patta, 
Ghaniajiva-pratibodhaka, 1770 phalguna vadi 4 divam gatah. 


10 Vijayatilaka composed the Adindtha-starana (aee Kunte, Rep. 1881, pp. 42, 46, n. 185, 216). At the beginning 
of the commentary of Bhinuchandra on the Aidambar? (ed. Bomb. 1890) Sdrachandra is named as pupil of Vijaya- 
tilaka, and Bhénuchandra as pupil of Shrachandra. 

11 Vijayénanda’s pupil Vijaya-gani composed Sabddrtha-chandrikoddhdva (Mitra, Not. VIII. pp. 196-7). In the 
English text the mistake Kansavijaya-gani for Vijaya-gani is repeated in Aufrecht’s Catalogus Catalogorum. 

12 Under Vijayarfja (and Vijayamfna as designated succexsor) Dharma-samgraha was composed Sarivat 1738, 
(Bhind. Rep. 1883-4, pp. 114, 453, v. 2-6). Vijayaraja’s pupil Dinavijaya composed Sabda-bhdshana (Bhéind, 1582-3, 
p. 226). 
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64 (65). Vijaya-ridhi-siri. 
65 (66). Vijayasaubhagya-siri and (67) Vijayaprataipa-siri. 
66 (68). Vijayodaya-siri. 


69, Vijayalakshm{-siri, author of Paficha-jiana-stutayas (5 v. guj.), printed in Jaina- 
kavya-prakasa I, p. 44-5. 


70. Dévachandra-siri. Inscr. Samvat 1860 ért-Vijaya-Ananda-siri-gachchhe gri-Vijaya- 
Dévachandra-siri-rijye (Bihler, Epigr. Ind. I. 377). 


71, Mahendra-siri, 
72. Surendra-siri, Samvat 1908, 


In Merutunga’s Prab.-chint., ed. Bombay, 1888, preface, p. 3, 1.7, Gunaratna-siri is mentioned 
as the present sri of the Ananda-siiri-gachchha. The Poona MS. Coll. of 1869-70, No. 47 
(Dece. C. p. 8), contains the preceding names. 


6. Pattavali of the Vijaya-bakha. 


In the Poona MS. Coll. of 1875-6, No. 743 (Deec. C. p. 116), Vijayaratna-stri comes in as 
61. pattadhara after 60. Vijayadéva-siiri, under whom also Vijayasinha-siri and Vijayaprabha- 
sri (+ Samvat 1749) arenamed, Under Vijayaratna-siri, Kesaravimala composed Sativat 1754 
Siktamuktiivall, printed in Prakarana-ratnikara IJ. pp. 110-24, Nyiya-sigara Samvat 1766 and 
Samyaktvavichfra, printed op. cit. pp. 737-89. 


62. Vijayakshima-siri (sic) (in Jaina-tattvadaréa, Bombay, 1884, p. 594: Vijayakshama). 
Under him (here Vijayakshema) Mohanavijaya composed Samvat 1783 in Réaja-nagara 
(Ahmedabad) Chanda rajano ras (print Bombay, 1888). 


63. Vijayadaya-siri. Under him Uttamavijaya composed Samvat 1799 in Sirat Samyama- 
éreni-stavana, printed in Prak.-ratnak. II. pp. 699-719. 


64, Vijayadharma-siri, -+- Satvat 1841 karttika vadi, see Samariditya-kevali-ris, Bombay, 
1882, p, 462, v.8. Under him Labdhivijaya composed Samvat 1810 Haribala-machchhino ras 
(print Bombay, 1889), and Padmavijaya, Samvat 1814, Siddha-dandiki-stavana, printed in 
Jaina-kavya-prakisa, I. Bombay, 1883, pp. 363-5. The MS. ends here, but in Jaina-tattvidaréa, 
p. 594, Vijayadharma is succeeded by 65, (here 67.) (Vijaya-)Jinendra-siri, installed as stiri 
Samvat 1841. Under him Padmavijaya composed Sathvat 1842 Samaraditya-kevali-ris, Bombay, 
1882, and Samvat 1858 Jayfnanda-kevali-ris, 1b. 1886, Yasovijaya Samvat 1849 Vira-jina-vichara- 
stavana, printed in Prak.-ratnak. III. pp, 569-696. Inscr. Samvat 1845 (see Arch. Surv. West. 
Ind. No. XI. Burgess Lists, p. 127). 


66. (68). (Vijaya-)Dévendra-siri. Under him Viravijaya composed Samvat 1896 in Raja- 
nagara Dhammila-kumira-ris, Bombay, 1886, and Dipavijaya Rohint-tapah-stavana, printed in 
Jaina-kavya-prakiéa, I. 1883, pp. 133-7, 

67. (69). Vijaya dharanendra-stri, at the time of the edition of Prakarana-ratnakara, Samvat 
1933-37, and of Jaina-tattvadarga, Sainvat 1940. 

68. (70). Vijayarija-siri, the present pattadhara (see Hoernle, ante, XIX. p. 234). Also 
named Rajéndra-siri, he composed Samvat 1940 a balavabodha on Kalpa-siitra, Bombay, 1888, 
Rasika-stavanivali, Ahmedabad, 1886, and Tattva-viveka, 1b. 1889, 


7. Pattavali of the Vimala-gachchha. 


In the Poona MS. Coll. of 1871-72, No. 388 (Decc. C, p. 38), the 55. patta-dhara, Hema- 
vimala-siri, is succeeded not by Anandavimala-siri (Samvat 1570-96), but by Saubhégyaharsha- 
stiri, Samvat 1583 siri-pada. His successors are Somavimala-stri, Hemavimala-siri, Vimalasoma- 
suri, Visdlasoma-siri, Udayavimala-siri, Gajasoma-siri. 
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Atméramjt (in Dr. Hoernle’s letter) says :—‘“ With the suri sri Hemavimala (Tapa No. 55) 
arose the Vimala Sakhi. In the time of Vijayadéva-siri (Tapa No. 60, Samvat 1656-1713) the 
Suri Jianavimala lived in the Vimala-gachchha,” 


From colophons we draw the following information: Under Somavimala-siri a MS. of 
Ogha-niryukti was written Sainvat 1598 (see Weber, Verz. II. p.817), The same siri composed 
Iasa-drishtinta-gité (Decc. C. p. 34, n. 290), and Srenika-raja-risa (Bhau Daji Jem. p. 91). 
His pupil Pramoda-éila composed Vaitala-paiichasika (Peterson, I. Rep. p. 130, n. 337). Under 
Ilemasoma-stri (== Hemavimala), the successor of the Tapa-gachchha-niyaka Somavimala- 
suri, a MS. of Sraddha-pratikramana-siitra-vritti was written Samvat 1646 (Peterson, III. Hep. 
App. p. 227). 

8. Pattavali of the Parsvachandra-gachcbha. 


In the Poona MS. Coll. of 1871-72, No. 392 (Decc. C. p. 39) a leaf contains the succession 
list of the suris of the Nagapuritya-Tapé-(afterwards Parsvachandra-stri-)gachchha, The list 
agrees upto the 43. patta-dhara Munichandra-stiri (Tapa No. 40) with that ot the Tapi-gachchha. 
As 44, not Ajitadéva-suri succeeds, but vadi-Déva-stiri (born Samvat 1143, stiri 1174, + 1226), the 
other pupil of Munichandra-siri, who is also named in the Tapa-patt. (see Weber, Verz. LI. 
pp. 207-8). 

45. Padmaprabha-siiri Bhuvana-dipaka-grantha-karté (a jyotih-Sistra, printed Bombay, 
1885; 1887, here the author does not name his teacher). 

46. Prasannachandra-siri, under whom the Nagora(Nagapuriya)-tapih arose. 

47. Jayasekhara-siri. . 


48. Gunachandra-stiri. Inthe colophon of Chandrakirti’s Sirasvata-dipika : Gunasamudra- 
suri (Weber, Verz. II, p. 207, b. 3 fr. b). 

49, Jayaéekhara-stri, sam° 1301 varshe gotra 12 pratibodhaka, He was honoured (archita) 
by the king Hammira (Bhandarkar, Rep, 1882-3, p. 43, 227, v.1). An Ajita-sinti-stotra, Jaina- 
kumara-sambhava, Tribhuvana-dipaka, Sambodha-saptatika are attributed to a Jayasekhara (?). 

50. Vajrasena-suiri, sam° 1342 fcharya, 1000 griha-pratibodhya (?), Lodhi-gotra, Honoured 
(sad-vasah-phuramana-dana-mahital) by ‘Alauddin Khilji (A. D, 1295-1316), (op. cit. p. 43, 
227, v. 1). 

51. Hematilaka-sfri. 

52. Ratnagekhara-siri, sam° 1399 varshe Piroja-siha-pisa pra° Dhiltim. Honoured by 
Peroja-sahi (Fir6éz Shah who reigned in Dehli A. D. 1351-88), 7b. p. 43, 227, v. 2, JayaSekhara, 
Vajrasena and Hematilaka are named in Ratnasekhara’s Laghu-kshetra-samisa (Weber, Verz. 
II. p. 859), Brihad-gachchhiya-Vajrasena and Hematilaka in Ratnagekhara’s Guna-sthina-praka- 
rana (Anufrecht, Bodl. p. 397a). In both places Ratnasekhara calls Vajrasena and Hematilaka 
his teachers, Sripala-katha is also a work of Ratnagekhara’s whose pupil Hemachandra wrote 
the MS. Samvat 1428 (Weber, Verz. II. pp. 1022-3). R. composed also a Chhandah-kosa 
(Peterson, III. Rep. App. p, 404, n. 591), 

53. Hemachandra-siri, 

54, Piirnachandra-siri, samvat 1424 varshe Higada-gotre. 

55. Hemahaisa-siri, saravat 1453 varshe Khanderavila-jiatiya. (Hoernle: Hemachandra.) 

_ 56, tat-ésishya Lakshmfnivasa-sizi, 

57. Punyaratna-panny isa, 

58. Sadhuratna-pannyasa, 

59, PAasachandra-stri, Hamtra-pura-visi-Poraviida (Jacobi’s MS. of Sthindiga-dipika f. 
37a, Pragvatiya)-jiati Vimala sé pité, Vimalide miata, sam 1565 varshe kriyoddhari-yuga- 
pradhana-biruda, + 1612. According to the Tapi-gurv, he founded Samvat 1572 the matam, 
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called after him (see ante, Vol. XI. p. 2564, n. 55; Weber, Verz. Hf. p. 1014, ll. 1-3; 
Bhandarkar, Rep. 1883-4, pp. 155, 456, L. 4 fr. b.), but Samvat 1565 in Sirohi (Miles, Trans. B. 
As. Suc. ILL. p. 867). He composed 

Samvat 1597 a varttika on Chatuh-Sarana (Peterson, III. Rep. App. pp. 214-5), 

a balavabodha on Acharaiga, ed. Cale. Samvat 19°6, 

a balavabodha on Sitrakritaiga, ed. Bombay, Samvat 1936, 

a commentary on Sthandiga, MS. Samvat 1575, Bik. p. 702, 

a varttika in bhasha on Aupapitika (Weber, Verz. II. pp. 535, 542), 

a bhasha-commentary on Tandula-veyaliya (Peterson, II. Rep. App. p. 15, n. 292), 

a balavabodha on Ratnagekhara’s Kshetrasamasa (Brit. Afus. MS. 2118a¢ and Add. 26374; 
Berlin MS. or. fol. 1748). 

(P.-gani) a bhasha-commentary on Chaitya-vandana (Peterson, I. Rep. p. 124, n. 264), 

Sthapana-dvipaichasika, | 

Sara-dipika-prabandha (Bhau Daji Mem. p. 51), 

Hasta-kinda (op. cit. p. 35), 

Kegi-Pradési-prabandha (op. cit. p. 46). 

His pupil Brahma-muni composed (apparently between Samvat 1600 and 1620) in Anshila- 
pura, a commentary on Jambidvipa-prajiiapti; correct accordingly the date given in Bhind. 
Rep, 1883-4, p. 143, 445-9. A good MS. also in Berlin: MS. or, fol. 1779 (dated Samvat 1624). 
The commentary, together with the original text, measures 17,280 granthas. 

60. Samarachandra-siri, Abila-brahmach&ii Srimélt-jfidtt PAétana-nagara-visi, sat 1626 
varshe éri-Shambha (Stambhatirtha)-madhye svargah. 


61. Rayachandre-siiri, sam 1626 vaisikha vadi 1 dine ravi-vare sa° Somaji pada (-sthapana) 
éri-Stambhatirthe dosi-Javada (pita), maté Kamalade. 


Rajachandra composed a varttika in bhashé on Aupapitika, ed. Calc. Samvat 1936, 1880, 
v. 1, different from that of his predecessor Pirévachandra. Vichaka-Megharaja, papil of 
rishi-Sravana, composed under R. a taba on Rijaprasniya (ed. Calc.), and Sathvat 1659 a dipika 
on Sthanaiga, Jacobi’s MS. (his predecessor is here named Ajichandra, synonym of Samara- 
chandra), Muni-Premachandra, pupil of Hiranandachandra, pupil of R., composed a taba on 
Jiatidharmakatha, ed. Calc. Samvat 1933, 1876, pp. 1476-7. 

62. Vimalachandra-siri, Sanghavi (-gotre) Ahamadavada-vast. 


63. Jayachandra-stri, Usavala-jiiti Rint-g(r)ama-visi. J. in the succession of P,sa- 
chandra-siri (Brihat-tapii-gachchha) and preceptor of Pramodachandra, colophon of Upamita- 
bhava prapajichi, Poona MS, 


64, Padmachandra-siri, éri-Srimali-jiat! Ahamadavada-vast. 


65. Manichandra-siri, Sonf-gotra Jodha-pura-visi, sam 1744 éri-Stath(Lha)tirthe ficharya- 
padam, sam 1750 svargah. 


66. Nemichandra-siri, Nahara (Nahatii)-gotri Sirapura-vasi Usavala-jiati. 
67. Kanakachandra-siri, Mahanota-gotre. 
68. Sivachandra-siri, Srimali-jiatiya Mandala-grima-vast. 
69. Bhanuchandra-stri, Osavila-jiiatiya Bhandasali-gotre. 
70. Vivekachandra-stri, Osavila-jnitiya Singhavi (above Sa°)-gotre. 


Hoernle: Labdhichandra, Harshachandra, Hemachandra. 
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9. Note on an inscribed Statue of Partvanatha. 


There is a statue of Parsvanatha, which came to my knowledge through Dr. M. Buchner, 
in the Ethnographical Museumin Munich. It is of bronze and is 189 millimeters in height. 
It belongs to a large collection brought from India by the French traveller N. Lamare- 
Picquot (born about 1785, see Nouv. Biographie Générale, t. 29, 1859, col. 65-7). The statue is, 
on the back, inscribed as follows :— 


Text. 


Sa° 1503 varshe magha vadi 4 éukre u° goshtika Ahlé bha° (bhirya) Sithgirade suta Si- 
d(?)akena bha? (bbarya) Stih(?)avade sa° (sahitena) itma-sreyase Sri-Parsvaniitha-bitnbam kiri®° pra® 
(karitam pratishthapitam) Ja(i)rapalliya-sri-Salibhadra-siri-patte sri-Udayachandra-siribhi(h) 11 
ésubham bhavatn {1 

Translation. 


In Sathvat 1503 magha vadi4 éukre (= A. D. 1447, 6th January, Friday, as Jacobi and 
Kielhorn have calculated) Siid(?)aka, son of u° gosht(h)ika Ahli and his wife Singarade, 
together with his (Sidika’s) wife Sth(P)avade, has erected to their salvation the statue of 
ParSvanitha. Consecrated by sri-Udayachandra-stri, successor of sri-Salibhadra-sari, of 
the Jirépalli(-gachchha). May there be prosperity ! 

Similar Jaina inscriptions are published in 4rch. Survey of West. India, No. XI.; J. Burgess, 
Lists of the Antiquarian Remains in the Bombay Pres. Bombay, 1885, p. 186. The names of 
the two suris mentioned in this inscription are not known from any other sources. 


The JiraAulaé (= JirApalli) is called the 12th of the 84 éikhas of the Brihad-gachchha, 
founded by Sarvadéva-suri (S. 994), see Poona MS. of Brihad-gachchha-gurvavali, Coll. of 1873-4, 
No. 240, f. 15 = Dece. C. p. 66. In the MS. Gachchha-naminukramani, Poona Coll. of 1873-4, 
No. 145=Decc. C. p. 61, the’Jiraula-gachchha is the 8rd among the 84 gachchhas. Tod, Ann, 
of Raj. I, p.121 has Jeerunwal. Miles, Trans. R. As. Soc. III. p. 370, has Jerawiali (No. 2). 
Wilson, Works, I. p. 345, has Jolara. J. B. B. R. A. S. X. p. 114, has Jiranwil, No. 32. 


Jirapalli-tirtha (Jara°) founded Samvat 1109, see Bhandarkar, Rep. 1883-4, p. 322, 1.3 fr. b. 
Jirikapalli-Pargvanathastotra, 14 v. sansk., by Merutunga-siri (S. 1446-71), printed in 
Vidhipaksha-Pratikr., Bombay, 1889, pp. 348-53. Jirapalli-Parsva-stavana, 15 v. sansk., by 
Jinaprabha-siri (Samvat 1363), printed in Prakarana-ratnikara, II. p. 268-9, beg. Jirika-pura- 
patim. Jirdpalli-mandana-Pirsvanathastava, Peterson, I. Rep. p, 128, n, 316. Jtrapalli-stha- 
Pargva-stuti by éri-Karna, Peterson, III. Rep. App. p. 213, n. 34. Other stavanas Bhandarkar, 
Rep. 1883-4, p. 1805, n, 186, p. 187a, n. 94, p. 2436, n. 9. 


THE DEVIL WORSHIP OF THE TULUVAS. 
FROM THE PAPERS OF THE LATE A, C. BURNELL. 
(Continued from page 99.) 

BURNELL MSS. — No. 12. 

SARALA JUMADI, 


Original, in the Kanarese character, occupies, text and translation, leaves 143 to 148 
inclusive of the Burnell MSS, Translation according to the Burnell MSS. 


Translation. 


There is a village called Sara-Beliyar,! in which there wasa shed. In this shed Sarala 
Jumadi washed his feet in water from a pot made of bell-metal ; he washed his face in water 





1 A village of a thousand people, 1. ¢., houses. 
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from a silver pot; he chewed betel from nuts placed at the door. A feast is performed to him 
at the shed, which was bnilt at the cost of a thousand people! 


Sarala Jumidi left Sara-Beliyir and came to Brahma’s abode, and passed it by. Soon after- 
wards he came to the abode of a god at Kariya, and passing on he visited the Bhata Sittisvart, 
residing ina gudi at Kandel. He then passed by a temple, built by Brahmans, and by the 
plain at Adda, and went on to Mugérnad, where he visited six Bhitas and two gods. He 
passed by the éidu at Bardala, and the banian tree at Mantame, and the rock at Adda, and 
came to the chdvadi at Yirandabettu. He took possession of a matham at Alangar, and passed 
on by the tirtha of Yill Bhavo, near the matham there. He came to the sand-bank at Pani- 
mugér, and visited a god at Panumbar in the west. He also visited a god at Nandar in the 
eust, and three Brahma Bhitas at Urimanel. He crossed over the sand-bank at Panimugér, 
and passed by a basti (temple) built by a Netti, and a temple built by a Brihman, and by the 
Kafichikar Keri. He passed along the cobbler’s street, and came to the garden called 
Nandana Vana, where he spread disease among the houses of Kujumba Dére and Tankara 
Baidya. They caused a man to refer to the prasna-book, and in it was found the 
words :— 


‘*Tt is the Bhata JumAédi who has spread disease.”’ 


Also it was found :—*‘ If a festival be performed to him in this village, the disease will be 
cured.” 


The people of three quarters in the village gathered together, and under the jack-tree, 
where the cock-fights are beld, they offered a sacrifice to Jumadi in a shed. 


‘¢ It is sufficient for me, is this feast ; but I want a sdnam also,” said Jumadi. 


The people of the three quarters had a committee and built a sdénam for Jumadi at Nan- 
dana Vana, A flag was raised, a car was made, and a feast was performed at Nandana Vana. 


Sarala Jumadi left that sdnam and came to Sara-Pulinkadima&ra, where there are a 
thousand houses. He passed by Kalla-Botti-Kayeri, by the stream Ummana-Botti-Tara, and 
by the old fort at Ambadédi, and came toa banian tree at Mantame. He had with him his 
servant Banta, and went on to the didu at Nandar-Bettu, where lives Kochalva Ballad}. 
Jumadi spread disease in that house. Then the Ballal made a reference to the praéna-book, 
from which it was known that Jumadi had arrived and had made the people sick. 


“If the disease is to be healed, food must be given to Jamadi, and a pija with flowers must 
be performed,” said the prasna-reader. 


The Ballail promised all to the Bhuta, and soon afterwards the disease was cured. After 
this Kochalva Balla! regularly performed the feast of Jumidi. 


In the next year Jumidi said to Kochalva :-=“ It is not proper for you to perform the feast 
alone. It will be better for you and the people of Ambadadi Migne to bnild me a sénam 
together.” 


Kochalva Ballal and the people of Ambadadi Magne built a sénam together on a rock at 9 
place called Laker, where a feast is performed once a year. 


In the year following Jumédi said :—“ This place is not fit for a sdnam, therefore I want 
another one.”’ 


So the people of Ambadiédi Magne and the Balla] built a sdénam at another place called 
Mangalimara, and a feast was performed there. 


In the year after that Jumadi left that village and came to Kodigrama Migne, and going to 
a place called Parari-guttu, he made the people sick. They referred to the prasna-book, and it 
was found that it was Jumadi, who had made them all sick. 


They at once asked of the prasna-reader :—‘ What is to be done now ?” 
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Said the prasna-reader :— A sénam in your village is wanted; this is his desire!” 
Upon this an appropriate gathering was held by the householders. 


“Sickness is spread in our houses, because Jumadi wants a sénam. So is it found in the 
prasxa-book,” said they to the villagers. 


Then the villagers folded their hands and besought the Bhita, and said to the honse- 
holders :—“ This sickness is now in your houses, tomorrow it will be spread over the whole 


village. Therefore you of Parari-guttu and we of Kodigrama Magne must build a sdnam 
together.” 


On the hill at Parari a sdnam was built, and a festival was performed there. 


In the next year Jumadi left Kodigrama Magne and passed by Jumbé. There is a place 
called Kolla-Botti-S4nam, where there was a woman named Dévi Baidyati, a toddy-drawer 
by caste. Juméadi made the people of her house sick. She referred to the prasna-book, and it 
was found in it that the evil was due to Jumadi. She cried out to the villagers, and they all 
eame to her honse and saluted the Bhita. The sickness in her house was healed, and accord- 
ingly the villagers promised the Bhiita a sdnam on her land. Thus was that sickness cured ! 
A sdnam was built on Dévi's land by Dévi herself with the assistance of the villagers, and a 
feast was made. 


Jumidi left that sénam. There isa temple to the god Varadéswara at Parangi-Petta, 
Fle passed by that temple. There is a place called Soman&th Katte. He passed by that, too, 
and came to Adyan-guttu, where there wasa Bant named Duggsa Bandari. Jumadi made 
all his household sick. The Bant referred to the prasna-book, and it was known that the evil 
was the deed of Jumadi. The Bant called the villagers together, and then spake Dagga Bandiri 
to the villagers :—‘‘ My household became sick, and when I referred to the prasna-book I 


came to know that it was Jumidi’s doing. He wantsa sdnam. What is to be done for this P 
I cannot do anything without your permission.” 


‘The sickness came to-day to your house ; tomorrow it will come to ours. Therefore let ug 
build a sdénam together,’’ said the villagers. 


All of them together built 8 sénam at a place called Sara-Bari on the banks of a water- 
course, where a feast was performed. Jumiidi left that sdnam in the following year and came 
to the didu at Kannfir, where he spread disease. The people there are Ballakulu by caste, and, 
they referred to the prasna-book, and from it they came to know that it was Jamadi’s doing ; and. 
moreover, it was found that if the sickness was to be cured Jumidi wanted a swing to swing 
on at the bidu. Then the Ballal of the place promised the Bhita that he would get him a 
swing at his house when the disease was cured. The sickness ceased, and a swing was hung up- 
The Balla] began to make pija there with only flowers. 


JumAadi left the didu and reached Jappu, near Mangalore, where there is a ferry called 
Kané-Kariya, but which was then called Nuppamfra-guttu. The ferry was managed by 
two brothers named Kocharal and Syamparal. When Jumadi arrived, he went to their house 
and made all the people sick. They referred to the prasna-book, and it was known that Jumadi 
had done the evil, for which the remedy was to build a sdénam for him, 


They called the villagers and said:—‘ Our household is sick and it is known from the 


praéna-book that it is Jumadi who has made them sick, because he wants a sénam. Therefore 
we inform you,’’ | 


‘‘ Whether the sickness, which is in your house, will come to us or not, we cannot say; 
therefore let us build a sénam together,” said the villagers. 


All of them together built a sénam for Jumidi at the place called Kané-Kariya, and gave a 
feast to him, 
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In the next year he left that place and came to Attavar, where he entered a sdnam at 
Pergadé-bettu, and then went into the treasury, and made the people there sick. They 
referred to the praéna-book, and came to know that it was due to JumAadi. 


Then the head of the house asked :—‘* What is to be done?”’ 


‘If you want to let your people get better, you should build a separate sinam of your 
own,” said the praéna-reader. 


Then the treasurer sent for his neighbours, and when they had all come he said to them :— 


‘““In my house the people are all sick, and it is known to be Jumadi’s work, because he 
wants a sénam. What are you going to propose ?”’ 


‘* We cannot say whether the sickness which is spread abroad in your house wil! come to 
us or not. Therefore let us build a sénam together,”’ said the villagers. . 


They all prayed the Bhita to heal the sickness, in return for which they built a sdnam, 
Then the sickness was cured, and they all built a sénam together, where a feast was performed. 
And a feast is performed there once a year to this day ! 


MUDADER (KALA-BHAIBAVA). 


Original in the Kanarese character. Original, text and translation, occupies leaves 149 to 
158 inclusive in Burnell’s MSS. Translation according to the Burnell MSS. 


Translation. 
There were four BairAgis, who said to each other :-— 
“ We have seen the ocean in the East, and now we want to see the ocean in the West.” 


So they put on ashes, took a bag and went a-begging. Their family Bhita was KAla- 
Bhairava. 


They went to MugérnAd, and passed by the Bardala-bidu. They passed by the rock at 
Addala, and the chévadi at Yirauda-bettu, where they saw the sun set, and where there isa tank 
called Dindu-kir6. There they stopped that night. They built up three stones for a fire-place, 


and cooked, and took a meal there. Early in the morning they rose and bathed in the tank, and 
put on ashes. 


The Bhita Kala-Bhairava, who had followed them, became s reddish cow, and they 
met her grazing. When the four Bairagis saw her, they said they would milk her, and so they 
took a rope and tied her up. Then they brought a vessel, and milked the cow, While they 
were milking her, they saw water coming from one of her teats, from a second eame milk, from 
® third blood, and from the last nothing. 


They referred to the Séstras, in which they found, that the Bhfita Kéla-Bhairava had 
followed them, and that the cow was the Bhite. They thought awhile, and brought one of the 
three stones, of which they had made a fire-place and established it as a place of prayer. And 
they prayed to the Bhita:— 


“You had better make the acquaintance of the neighbouring villagers and get your food, 
and living from them.” 


They also told the Bhita to remain in the stone; and then they left the place, and passing 
by Dindu-kiré went to Pangir. They passed by a basti (temple) built by the Séttis, and by a 
temple built by Brahmans, and they passed by the Kaiichigar-keri, and the cobbler’s street.? 





3 A street occupied by workers in bell-metal. 
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Sankara Baidya’s hOuse was at Nandana Vana, where they put up. A dream came 
to the Bairfgts, while they slept that night, in which the Bhita Kala-Bhairava said :—“I want 
& sdnam here.” 


They got up next day, brought one of the three stones from the fire-place in which they 
had cooked, and established that Bhfta in the stone and prayed to him:— 


‘You had better make the acquaintance of the villagers here and get yout food, and 
offerings from then.” 


They left that place and passed by Nandana Vana, and canie toa place called Pulinkedi- 
mfr, where there was an old fort, which they passed by. There was a bidu at a place called 
Nandere-bettu in the village of Ambadadi, which they passed through, and then they came 
to Kudigrama Magne. They passed by the temple at Perivedi, by the village of Tumbai, 
and came to the village of Tujer. They passed by Kirodibannakuté Barke, where there was 
a nameless tree, under which they pat up. That night they hada dream that the Bhita wanted 
a sdnam and that a feast was to be performed. They arose next day and prayed to him :— 
“ Take your food and have a feast in your honour here.”’ 


They established there a stone, which was one of the three stones from their fire-place. 
Then they left the Kirodibannakuté Barke and passed by the Varadésvara Temple, and by 
the water-course at Arkula, and then by Addyara Magne. They passed by a stream at 
Maikal, and then by Sarakula Janana Bidau, where there was a kambla,’ and they visited the hut 
of a Bhate called Mafhjagabbe Déva in the corner of the field. A Bhata called Giravu 
met them at Ganada-bettu, and they saw him. Then they passed by Nantadr Kari Bettu, 
and came to a tank called Kattalé Puvédi Kedu, which is at Baz&l, where they took a bath, 
washed away their ashes, and left as soon as they had bathed. They saw sone girls at Bajal 
[(?} Bazal], and they stood awhile at the ferry of Bajil. Then they sat down in the boat which 
came first, and crossed the Bajal ferry. They went to Pariy&la Magne, and leaving it passed 
by a stone which was used for putting flowers on. They passed by Bolma Yerandale Patta, 
and by Mulara-guttu, and by the kambla4 at Mulara. Then they ascended the hill of 
Kallada, and passed by Mair Mondyar, visiting the Bhaita of the Badamakula at Badatr. 


At that time the sun was setting, and so they lodged at a Kotakar’s house, where one 
Sankaru Baidyadi had put some rice ina pot and was washing it. When the four Bairagis 
came she stopped washing the rice, ran to the house, and gave them a handful of rice in a flat 
basket. When they saw it, they said :— 


“We are not beggars; we are travellers going to Malabar in the South. You had better 
give us five kondé of rice* out of what you are washing.” 


She gave it them and they put it into a vessel, boiled it and ate it up. They also made their 
beds there. In the morning they rose and called Sankaru Baidyadi, and told her to come near 
to them. She did so, and they asked her how many sons she had. She replied :— 


‘“‘T have only one, named Siddamarda Baidya.”’’ 


On which they said :—‘‘ We go to Malabar and shall return, and in the interval your son 
should not be married. On our return, we will teach him the details of our édstram, and give 
him a mantra about a Bhita. Until then he should not be married,” 


Having said thus, they went away in the morning. When they came to Sankaru she was 
poor, but no sooner had they gone than she became rich. Then the people of her village agreed 


together and also those of her caste, and having collected together they called Sankaru Bai- 
dyadi, and they said to her :— 


“We wish to have your son married: what do you say to it?” 
cc en Eg eee ee 
3 A large paddy field. # Four kondés = one sér. 
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Then she replied :—‘ Four Bairagis have gone to Malabar in the South, and before they 
return the marriage cannot be performed.” 


‘You accept the advice of boys begging in four houses, but not that of your own caste,” 
said they. ‘‘ The advice of the beggars cannot be accepted.” 


So the people of the caste married him by force. In the year after the marriage the 
Bairfgts, who had gone to Malabar, returned, and they reached her house, Sankarn’s daughter-in- 
law, the wife of Siddamarda, was nie rice, They came up to her and stood in the yard, 
and said to her :— 


“You were not here last year, but you are here now. What family do you belong to? 
Whose wife are you P” 


‘‘T am Sankaru Baidyati’s daughter-in-law and the wife of Siddamarda Baidya,” said she. 


They became angry, and just then the sun set. They descended the steps of the yard, and 
went to Mangar (Bober) Ferry at UlAl. 


They stood awhile by the ferry. In the meanwhile the wife of Siddamarda, having 
washed the rice, went inside, and informed her mother-in-law that four beggars had come. 


‘“‘They inquired who I was, and I answered that I was the daughter-in-law of Sankaru 
Baidyati and the wife of Siddamarda Baidya. When they heard this, they went away and 
descended the steps of tke yard.” 


Then Sankaru Baidyati came to understand that the mendicants were the Bairigts who had 
come the year before. 


‘They advised me not to marry my son when they came last year, but my caste people have 
him married by force. And now they have come again, and, having heard of this, they have 
gone away,” Thus thought she. 


It was evening, and the Bairagis sat awhile at the Bangar ferry, because there was no boat 
in which to cross the river. Then by their enchantments the waters separated and left them a 
way for passing over. Thus they crossed the river. Then came Nankaru running and crossed 
the river, in which the water was as high as a man’sneck, and went to the Bairigis, bowed down 
to their feet and their hands, touched their chins and heads and prayed to them :—~ 


“Do not heed the faults which I have committed. Every mistake is mine !” 


The Bairagis, who had set their faces to the North, did not turn them to the South, but as 
they could not bear her persistence, they ture off a japdsara® of Vignésvara, and, taking it in the 
left hand, gave it to her behind their backs, She took it home and put it on her son’s neck. 
As the saram (rosary) had been presented with blessings, his mother gave him the name of 
Upadési-Marda Baidya, and she made the people build a sénam called the Kotékar’s Sdnam, 
and appointed her son to do the péja there and made him perform it. 


In the following year she called all the villagers together and said : — 


“Four Bairagis were travelling to Malabar in the South, and passed by here. When they 
first came to me, I was poor, as is known to the whole village. They came to me while I was 
washing rice. I thought over the matter to myself awhile, and as they had come in the 
evening, 1 offered them as much rice as I could give, according to my ability. But they did not 
take it, and said :—‘ We are not Bairigis who beg in four houses, but we are going to Malabar 
in the South,’ and moreover they said: — ‘It is better that you give us five kondée of rice 
out of that which you have been washing.’ I gave it them, and that day they put up in my 
house, They rose early in the morning next day and said to me : — 


‘¢* How many sons have you ?’ 





5 = japmald, a rosary necklace, 
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“ * Only one, named Siddamarda Baidya,’ I replied. 
“‘ They said : — 


“ ¢ Your son should not be married until we return from the Southern parts. As soon as 
we return we will teach him the details of our sdstram, and after that he may be married.’ 


“They went on to Malabar, and after their departure I became somewhat rich. The 
matter was inquired into by my caste people, the Kotékirs, and they gathered together in my 
house, and made me marry my son by force. In the following year the same Bairigis came 
back to my house, and when they arrived, the wife of Siddamarda Baidya was washing rice on 
the brink of the well. While she was still washing it, they came up to her and said : — 


“ «When we came here last year you were not here, and now you are here.’ 


‘‘ They also asked her whose wife she was. Shereplied that she was the daughter-in-law of 
Saikarn Baidyati and the wife of Siddamarda. Having heard this the Bairdgis went away 
angry. They started to cross the ferry at Jappu, and I went after them running, and took hold 
of their feet and hands, asking pardon for every mistake I might have made. They did not 
turn their faces to the South, having set them to the North. <A japdsara of the god Vignés- 
vara was torn off one of their necks and given me behind their backs and also the Bhaita 
Mudataya.® They told me to take them, give them to my son, and set him to worship 
according to my own ideas. I did as I was told and put the saram round my son’s neck and 
gave him the name of Upadési Marda Baidya. 


“ Acting’ under their orders, I had to build a gunda’ for the sa (VignéSvara) and a sénam 
for the Bhita (Mudatiaya), and I now wish to hold a feast in honour of the Bhita. I cannot 
do this without you villagers. In your presence and according to your ideas the festival 
must be held.” 


Thus said she to the villagers, and having heard her they all held a feast together. From 
that day to this the feast is held in honour of the Bhita Mudatiya at Kotara near Sémésvara. 


A feast was held at Kotara, and the Bhata went to visit the god at Séméévara, circum- 
ambulated the god at noon, and then he became a cock and crowed on the top of the temple. 


Then the god said : —“ This Bhita, eating flesh and drinking liquor, does not leave me 
room to turn round.” 


The Bhfta replied to the god : — “TI live by taking flesh and liquor, and I live without 
them too.” 


He descended from the temple of Sémanitha [Sémésvara], and passed by nine tanks. There 
were two places on the way, called Karmarkad and Unghermath, and he passed by them, 
too. He passed by Posa Angadi, and came to a palace at Ulla]. Here he saw one Chanta, who 
had two riding elephants to ride, and he made the elephants sick, They neither drank water 
nor ate the grass given them. Then Chanta referred to the prasna-book, and found that 
the evil had been caused by Mudatheye [Mudader]. Then Chanta asked his servants who 
was the proper man to exorcise the Bhita. 


‘‘ There is one Siddamarda Baidya at Ullél. He should be sent for,’’ said the servants. 


Chanta sent for him, and the messenger said: — “Siddamarda, your Bhiita has made 
Chanta’s elephants sick, and we have found from the prasna-book that you can exorcise him.” 


The Baidya came with the messenger, and Chanta said to him: — “ Your Bhiita has made 
my elephants sick, and you mast pray to the Bhata.” 


Then the Baidya took a pot of: water to the elephants’ stable, and Chanta said:—“ If the 
elephants get better I will hold a feast in honour of your Bhita at the elephants’ stable.” 





6 = Mudader. 7 A small temple. 
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Then the Baidya took the water in his hand and sprinkled it on the elephants and prayed 
to his Bhita to stop the elephants’ sickness at once. Then the elephants, which were lying 
down, stood up immediately, drank the water poured out for them, and ate up the food that was 
prepared for them. ‘Then Chanta held a feast at the elephants’ stable. 


One Saka Koéchal of Ulla]-guttu came to this feast, and said to Chanta after it :—*“ It 
is not proper at all to hold a feast to a toddy-drawer’s Bhita with all the masieal instruments. 
One horn and a drum are enough! I will not take even a flower and any sandal from a toddy- 
drawer’s Bhita. It is not proper at all to make music with all the instruments.” 


He returned home and when he reached Ullal-guttu, Mudadéyé made his sister-in-law sick 
with small-pox! Then he referred to the prasna-book, in which it was found that the evil had 
been caused by Mudadéyé. 


‘*To atone for the mistake I have made, I offer a single horn to that Bhita to be placed in 
his sdénam,” said Koéchal. 


The sickness departed and the horn was offered. 


After this the Bhita crossed by the ferry at Ullal, and also by the ferry at Mangar, and 
went to the Temple of Mangala Dévi, and visited her. Then he went to Pandéswar, 
where he found the god Mahflingésvara walking round the temple at noon. He became a 
cock and crowed on the top of the temple, 


Then the god said :— “This Bhita, eating flesh and drinking liquor, does not let me take a 
turn round my temple in peace.’ 


Mudadéyé replied : —“ I can live both with, and without, flesh and liquor.’’ 


There was a Brahmana called Késava Bhat{a at that temple and he became possessed by 
Mudadeéyé. 


Some Bhattas said to him: — “Ifyou are a powerful Bhiita get back a piece of land for 
us at Pachanadi Niru Barke, where our home is, and then we will build a sdnam there and 
hold a feast in your honour.” 


Then the man possessed by the Bhita was released and the piece of land was obtained back 
by them. A feast, even to this day, is accordingly held in his honour. 


The Bhita went to Attavar after that, where dwelt Manadiya and Karnika, who 
had twelve milch-buffaloes. He made the buffaloes disappear, as they were out grazing, 
with his enchantments, For seven whole days the buffaloes were not to be found, though 
they were searched for everywhere. Then the people referred to the prasna-book and it was 
known to be Mudadéyé’s doing, so they said that they would build a sdnam in the village, if they 
found their buffaloes. On the eighth day all the twelve buffaloes were found swimming in a 
tank. So a sdnam was built on the banks of the tank. 


After the sdnam was built, the Bhita killed the whole family of Pergade Bannakulu at 
Attivar, and it was known by the praéna-book that it was Mudadéyé’s doing. 


Said Pergade : — ‘“ Though the persons subject to death are dead, I shall build a sénam 
at Pergade-bettu if you will protect those that are still alive.’ They were protected and a 
.sdnam was built there. A feast even to this day is performed there. 


BURNELL MSS. — No. 14. 
ATTAVAR DAIYONGULU. 


Original in the Kanarese character. Original, text and translation, occupies leaves 159 to 
167 inclusive in Burnell’s MSS. Translation according to the Burnell MSS. 





JULY, 1894.] THE DEVIL WORSHIP OF THE TULUVAS. 191 








Translation. 


- There is an ocean of water, an ocean of milk, an ocean of dirty water, an ocean of blood, and 
an ocean full of lotus. There is a palace built in the midst of seven oceans. 


In the palace in Nagaléka, a son was born as beautiful as a ndgakanniké. In Dévialoka 
another son was also born as beautiful as a daughter of the gods, They were produced, one 
by a heap of mallikz flowers piled up as high as a man’s neck, and the other by a heap of 
sampika flowers piled up as high as a man’s middle. 


About seven, or seven and a half, years passed over them that were so produced, and 
beards grew on their beautiful faces ! 


‘‘ Who is the barber that should shave us and make smooth our faces ?” asked they. 


“ In the town of Ejanagar [(?) Bijanagar], on the Ghats, there is such a barber,’’ said their 
attendants. 


They sent a man to Udda-bettu, and made him bring short and good palm-leaves, 
which were spread in the morning san and were heaped together in the evening sun. Then 
both the top and the bottom were cat off, and a letter was written to the barber. The letter 
was given to a servant to take, who was paid for his trouble, The bearer of the letter took it 
and left the palace in Nagaldka, and went to the town of Ejanagar, on the Ghats, and to the 
barber’s house, and gave the letter to the barber. 


The bearer read it, and found there was written in it:—“ You must start at once without 
taking a meal or attending to your dress.” 


He opened his box of razors, put a looking glass, round scissors, an European razor, and a 
water cup in it, and followed the bearer. He saw the boy born at the palace in Niagaléka, and 
saluted him, 


Then the koy said :—‘' It is well that you have come. Yon had better do your duty.” 


An English chair with four legs was placed in the middle of the chdvadt, two jagana jéti 
lamps were placed at the left and the right of him, and a sér of rice and a cocoanut 
were placed before him. <A chank-shell was blown, and fly brushes were waved on both sides of 
him. The two boys sat there in undress, while pearls were sprinkled over them and a light 
adorned with corals was turned towards their faces. So all the ceremony was performed. 


Then the barber came, and, placing a cup of water ready, he stood on the left side, and 
shaved the right side, and then he went to the right side, and shaved the left side, and also cut 
off the ends of the moustaches, He made a line for the eyebrows, and put the sign of the 
sun and the moon on their hearts, and of Bhima Rakkasa on their backs. He polished their 
toe-nails and cut their finger-nails. In this way did he shave them correctly from head to foot. 


Then asked the servants : — “ What is to be done for putting away the sin of touching a 
barber.” ; 
“© Gil should be rubbed on and washed off again with water,” said the hoys.. 


A Jatti® was sent for and oil was rubbed on them. A large pan, four hands in breadth, 
was placed under a white kadika tree near a tank built by one of the boys. A thousand pots 
of water were poured in and were warmed with twelve bundles of firewood, and a thousand 
pots of warm water were poured on their heads, and then a thousand pots of cold water. 
Thus were they rubbed with oil and washed in water. 


Then their hair had to be rubbed with cloth made of silk, of the following kinds :—kaber, 
black silk; Zober, white silk ; sopu kambati; yir maduré ; the silk which is so light that it flies 
off three hundreds gavuds® ata breath; the silk that is soaked by a tear; and the silk which 
may be concealed between the finger and the nail. All these silks were brought out, and their 


hair was rabbed with them. 
eR — ——— ——— 
8 A person employed to rub on oil. 9 1 gavud == 12 miles. 
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Then the boys asked to be dressed. Dresses were brought out of seven boxes. Jewels 
were also brought out of seven boxes, and bottles of scents as well. Neck-ornaments round their 
necks, waist-jewels round their waists, chankalis in their ears, a chekkrasarame on their necks, 
pearls lustrous as the sunon their fingers, and a signet ring, and large rings round their arms. 
Thus they were adorned from head to foot. 


Soon after this the boys wished to descend to the Tuju Country, through the ghdts, and 
to see the Tulu people. 


For the elder boy a white elephant, like one of Airavat’s, was brought out, and the 
elephant’s keeper was sent for. The elephant was washed at the watering place called Ane- 
gundi, and was ticd up in the elephant’s stable. Then it was saddled. The elder boy sat on 
the elephant and spoke in the Arya Language. — 


A white horse was brought out for the younger boy, and a groom was sent for. Then the 
people made the groom wash the horse at the water channel called Kuduregundi. The horse 
was fastened in the stable, and was saddled. The younger boy mounted the horse, and spoke 
in the Gujjara Language. 


The elder boy’s elephant and all his following started and the younger boy’s horse and 
his following, too. They asked the way down the ghdts to the Tula country. 


Said the boys:—“ The god Chikkaraéya at Shiradi will not let us descend, nor will the 
god of Mala, nor will the god Narayana at Résd6l.”’ 


By tricks and cunning they descended to the abode of the god Kukke Subbaraya, who 
saw them descending, and said: — 


‘*Whose umbrella and palanquin are coming? Are they Bhitas, or gods, or Nagas, or 
Brahmis ?” 


Then he made his servants build a fort of addana shields around his temple, and place 
crossed swords on the fort. But the boys destroyed the fort and swords, and came down. The 
younger and the elder stood awhile at the abode of the god Sabbaraya, and walked three 
times round the temple. Then the elder arranged with the younger for a battle between them 
and the god. 


For the first day’s battle the elder brother went forth and shot an arrow, which broke Subba- 
rayas flagstaff in the front of his temple into three pieces. For the next day’s battle the younger 
went, and shot an arrow which broke the top of Subbariya’s temple into three pieces. After 
this they left the abode of Subbariya, and passed by the rivers Kumardar6é and the Matsya 
Tirtha. They passed by the fort at Inglika, and the place named Mugger in the village 
Balagand. Then, passing by the abode of the god of Kodipadi, they came to the Kapadi 
Ghat. In the meantime they saw the army of Bil Sultan and Virappa Naikar, and met 
it, and killed the whole army of Virappa Naikar ! . 


Soon after this they went to a place called Baretimfra in Yénfr, where the elder youth 
with his elephant and the younger with his horse, and their following, stayed the day. They 
spread a blanket under a white aérattha-tree, and the elder and the younger sat down on the 
blanket. Here the younger lay down, resting his head on the elder’s leg, and slept in peace. 


The elder said : — “ I will test the virtue of my brother.” 


So he made his servants build a ship, with a silken sail and a mast of pearl, and it was 
loaded with cargo. He caused his following and his elephant to embark in the ship, and left 
his brother at Baretimara, in the village of Yéndr, and started on a voyage. Then he went to the 
Eastern Mountain, Tirupati, where he was invited by the god Timmappa on to the mountain. 


This god’s servant’s name was Kala Bhairava, whom the elder brother saw. Passing by 
that mountain, he went to the Eastern Ocean, and then reached the Southern Ocean through 
the Eastern Ocean, and then the Western Ocean through the Southern. The ship was anchored 
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in the Gulf of Kambalé, whence the elder brother went to the ‘du at Adka Janana. All his 
people remained in the ship, and he went on alone. 


In this place were Udda Kottari, Ballaya Pergade and Nattunda Maranayagé. They 
had a nephew, one Kafijambu Kulyar. Kajjambu Kulyar went early in the morning to the 
plain of Sire to fetch some leaves for preparing cakes, The elder brother followed him, and 
while Kanjamba Kulyar was cutting the leaves in the plain of Sire, the elder brother became a 
white cock and crowed ! 

Kaiijambu Kulyar said : — “ This may be useful for a cock for fighting.” 


He tried to seize the cock, but it was not to be caught. It looked near, while it was far 
from the hand. In the plain Sire his fate was unfortunate and his canning vain, so Kanjamba 
Kulyar fell to the ground, and he who had gone out in the morning had not returned at sunset. 
Then a man was sent to search for him, and found him lying on the plain of Sire, whence he 
was carried to the 6‘du of Adka. When this matter was sought for in the prasna-book, it was 
found to be the elder brother’s doing! Then Kaijambu Kulyar’s uncles asked what was the 
matter with the Bhita, and the astrologer said that a matham ought to be built. As the elder 
brother had came to the bidu at Adka, he was named Adka Chakrapadi Bira Marla. 


Soon after that he pushed the ship onward from the bay of Kambalé, and anchored the ship 
in the Bay of Mafijésvar, so as to be able to land all his following. Bobbaria was in front of 
Maijésvar. He broke a palm tree and put it on his shoulder, and broke another and was turning 
round, when he saw the elder brother and his following, and said : —- ‘“‘ Whose people are these ? ’’ 


He caused the bay to be inundated, and when the elder brother saw this he said :—*‘ Do 
not do sv, Bobbaria.”’ 


Then his people landed on the shore, and a matham was built for him in this place. 


“At the time of performing a feast in your honour in your sdnam, I shall come one day to 
visit you, Bobbaria,”’ said the elder brother, and it was when Bobbaria heard this, that he 
decreased the water in the bay. So the elder brother and his people crossed the bay of 
Maijésvar, and came to the shore. He sat on a verandah at Kanne Sirta. 


In the meantime the younger brother, who had been sleeping at Baretimir in Yéniir, arose, 
and when he looked for the elder he was not to be found. He became very angry and said :— 
‘‘Ah! my brother left me in the forest and went away. I will go and search for him.” 


He and his people started and passed by Yénir Baretimir, and came to the village of 
Kottari, where he was called Bobbaria. He passed by Mugérnad, and crossed the river at 
Panytr, and then he passed by the patia at Bantwal and by the magzé of Kanntr and went 
to Mangalore. He sat in Alake, where he was called the Brahm& of Alake. 

From that place he and all his people started and stayed at the ferry of Mangar, and 
afterwards crossed it and passed by Sarlapatta (Ul14]) and went to the temple of the god 
Sdmanatha at Somésvar and visited him. He then sat on a rock at Uddu, while the 
Bhita Mudadéya from Kotarsina was on a visit to Sédmanith, and while the youth was 
sitting down, Mudadéya asked him:— 

“Where do you come from?” Whither are you going ? ” 


(To be continued.) 





NOTES AND QUERIES. 


A TELUGU 8UPERSTITION. lead to the information that the stalk is used to 
In every garhd of water, which the Telugu | prevent the water from spilling over the brim of 
women carry to and fro from wells, is to beseen a | the garkd. But the state of the carrier's ch6li (a 
stalk of grass dancing close to the brim. Enquiry | portion of the sdrf), and of her hair, will usually 
will elicit a smile intimating that the custom is | testify to the baselessness of the superstition. 
based on a superstition. Further enquiry will Samastipur. M. N. VENKETSWAMY. 
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BOOK-NOTICE. 


Tre Burma Census Report, 1892; CHaprer VIII, 
‘* Languages.” 

Perhaps in no part of the Burma Census 
Report is that thoroughness and minute attention 
to detail, which is so conspicuous a feature of it as 
a whole, more clearly displayed than in the Chap- 
ter devoted to the Languages of Burma. De 
minimis non est disputandum is certainly not a 
maxim, which has commended itself to Mr. Eales 
in any part of his work, and the result is that, 
while the proportions of the latter are perhaps 
somewhat larger than was necessary for it, viewed 
merely as a Report, its value as a work of refer- 
ence, which, after all, is one of the chief uses of a 
Census Report, has been much enhanced. To 
philologists this is especially advantageous, since 
the relative importance of languages and dialects 
is by no means measured by the numbers of 
those speaking them, and the tongue of a few 
obscure hill-men may not infrequently supply the 
key to puzales, which the most careful study of 
more civilised and widely extended languages has 
failed to elucidate. The absence of written records 
of any great antiquity, together with the extraordi- 
narily rapid ebb and flow, — evolution and decay, 
— which are marked characteristics of the Tibeto- 
Burman family, have contributed to render the 
exact relationships of its languages and dialects 
obscure ; and, although progress is being made in 
this branch of philology, itis very far indeed as 
yet from approaching finality. Mr. Hales has, 
however, taken great pains to bring the subject 
up to date, and the present chapter may be taken 
asa very fair résumé of the facts, so far as they 
are known, and should certainly be studied by all 
who wish to be ‘up to date’ in the languages of 
Burma proper. It would have been well indeed 
if Mr. Eales had confined himself solely to facts, 
but of this more hereafter. 


One of the first points, which is noticeable in 
the results now set forth, is the marked increase 
in the numbers of those speaking many of the 
non-Burman languages, — an Increase which 
Mr. Eales has very rightly ascribed to better 
enumeration. The Burman language possesses a 
great power of superseding others, and it is cer- 
tain that, had the previous censuses been as accu- 
rate as is the present one as regards the wilder 
parts of the country, the percentages of increase 
now shewn, would have been very different 
Even now it is more than probable that in some 





1 See ante, Vol. XXII. p. 120 ff. ‘* The Kudos of Katha 
and their Vocabulary.”’ 
2 Mr, Eales has kindly forwarded me some words 


cases a large percentage of the people living 
m these parts escaped enumeration. At least 
this is the only inference that can be drawn from 
the very peculiar figures in the present Beport for 
the Arakan Hill Tracts, where the population is 
shewn as almost stationary instead of increasing, 
as it must have done in the past ten years, accord- 
ing to the normal ratio. 


To turn tothe grouping of the various lan- 
guages and dialects. As regards the six which 
have been grouped as dialects of the Burmese, 
besides objecting to the inclusion in this group 
Kud6,' I would also object to the inclusion of 
Dan in the absence of further evidence? as 
regards this tongue. At any rate it should only 
be grouped provisionally under Burmese. I may 
add here that, from inquiries lately made as to 
Yaw, it would appear to be merely a slightly 
archaic form of Burmese; and no evidence is 
forthcoming to support the assertion of Maung 
Ba TO:as to its relationship to the Palaung. 

Putting aside Mr. Eales’ theory of tones for 
the present, it is to be observed that he has 
classified the languages of Burma under four 
main heads:—(l) the Mon-Khmer or Mon- 
Annam, — the latter is Capt. Forbes’ designation, 
and I think, the better one; (2} the Taic-Shan, 
(so does de la Couperie, but is not “Taic” 
sufficient ?); (3) the Karen; and (4) the Tibeto- 
Burman. The three languages under the first 
head are declared to have tones, mainly on the 
assertion of Maung Ba Td that Talaing, the prin- 
cipal one, pussesses these adjuncts. Capt. Forbes, 
however, as well a missionary, Mr. Haswell, who 
has written a Talaing Grammar and Vocabulary, 
deny that tones exist in Talaing, and it is at 
least possible, even if any such now exist, that 
their introduction may have been due to Burman 
influence, and that they are only now in process of 
establishing themselves. A good grammar and 
vocabulary of Palaung are much wanted for 
purposes of comparison, and the need is the more 
urgent, as these people are being fast obliterated 
by the flowing wave of the Kachins. 

Much new information is given for the first 
time as regards the Taic family in Burma, mainly 
from the pen of Dr. Cushing, with whose theory 
as to the connection of the Chinese, Sh4én and 
Karen languages I cannot, however, agree. The 
inferences to be drawn from a study of the Jan. 
guages of Burma, so far, support the classification 





quoted by Maung Ba T4@ iu support of his assertion, but 
these differ very much from those in this vocabulary. 
They are apparently corrupted. 
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of the languages of the Far East adopted by dela 
Couperie, who has studied them, however, from 
the Chinese point of view.® 

The Karens, who are closely allied to the Tibeto- 
Burmans, are, as usual, divided into the Sgaw, 
Pwo, and Bghai, which are undoubtedly the main 
tribes, though other and smaller ones exist in 
Karenni. It would, by-the-bye, be better to write 
Sgau, Sgaw and Bghai, Bgé or Bwé. The latter 
is on the analogy of Pwo, which is really written 
Pgd. The minute sub-divisions urged by certain 
missionaries have been rightly discarded. 


In the languages classified under the Tibeto- 
Burman group, “ Thet” (as the Burmese pronounce 
‘ Sak’), has been accidentally included under the 
Chin-Lushai sub-division, though Sak is rightly 
included under that of the Kachin-Nagus. 


Besides classifying the various languages of 
Burma, which have been returned in the Census 
Schedules, Mr. Hales has given many interesting 
facta concerning each, a large portion of this 
information being now for the first time made 
public. The slight decrease amongst those 
returned as speaking Arakanese, is, it appears, due 
to the fact that “no return of dialects was en- 
forced,” though, nevertheless, “‘enumerators were 
not ordered to enter those who returned Arakanese 
as their parent-tongue as speaking Burmese, as this 
might hurt the susceptibilities of the Arakanese 
needlessly.”” The anti-Burman feeling, which is 
thus noted as prevailing amongst the Arakanese, 
is undoubtedly still strong in some parts of the 
Western province, and is due to the memories of 
the conquest of Arakan over a century ago, which 
conquest was carried out in a characteristically 
Burmese manner, 

With regard to the Yaws, a legend of their 
descent from a clan (Parawga) of the Palaungs 
is mentioned. It is easy, however, to shew that 
relationships of tribes of the Tibeto-Burman 
stock, founded merely on resemblances of their 
names, rest on the flimsiest foundation, the names 
by which they call themselves and those by which 
they are known to the different neighbouring 
tribes varying in the most arbitrary manner. 


Under the heading of the Chin-Lushai group 
Mr. Eales has been good enough to print a note 
of mine on the language of the Southern Chins (in 
which, however, several errors have occurred in 
the printing*), whilst a classification of the chief 
Kachin tribes has, together with much other 





8 See ‘‘ The Kudos of Katha and their Vocabulary,”’ 
which was written in ignorance of what de la Couperie 
had already done in this matter. 

¢ The Burman words have been transliterated in the 
note as they are spelt and not aa they are pronounced. 


interesting and important information regarding 
them, been furnished by Mr. George, Deputy 
Commissioner of Bhamo. Mr. Eales rightly states 
that there is no evidence of a special connection 
between the Karens and Kachins; but it seems 
probable, nevertheless, that both came from North 
Tibet, the Burman nation coming from further 
south. 


Coming to the Mons, or Talaings, we have a 
most remarkable increase of 32 per cent. since 
the last census, instead of the slight increase or 
even diminution, which might have been expected 
from the present circumstances of this people. 
This abnormal percentage is probably correctly 
accounted for partly by more careful enumera- 
tion, but chiefly by the fact “that, since the 
kingdom of Ava has been finally conquered by 
the British, the fear of being ground down by 
their Burman masters has been for ever dis- 
pelled.” This is a significant commentary on 
the treatment the Mons received after the first 
Burmese war, when they had performed the part 
of “friendlies,” and had suffered the usual fate 
of these, when the “scuttle” policy happens to 
be in. the ascendant in British councils. In 
spite, however, of their nominal increase in the 
present census, it seems pretty clear that their 
language is doomed, and that the final supplant- 
ing of it by Burmese is only a question of time. 
It is interesting to learn that, as stated by 
Mr. Blagden of the Straits Civil Service, the Mén 
kingdom once extended far south of Burma, its 
influence being still traceable in some of the 
languages of the Malay peninsular. 


A careful classification of the Sh&n race by 
Dr. Cushing in a note on the Selons or Selungs 
(from which it appears that this most northern 
of the Malay tribes possesses many now Malay 
words in its vocabulary), close the Chapter on the 
Languages of Burma, which might truly be called 
a model one, but for the unfortunate theory 
concerning the primitive nature of tones. 


As stated above, it would have been better if 
Mr. Eales had contented himself with a clear and 
detailed summary of the facts regarding the inter. 
relationship of the languages of Burma, so far ag is 
at present known; but he has unfortunately gone 
beyond this, and attempted a new theory regarding 
primitive language. It is briefly that the sounds 
of human speech were originally few and simple, 
and thus the differences of shades of meaning had 


$$$ eee 
The particular word noted by Mr. Eales as not being in 
accordance with the Government system was unfor- 
tunately incorrectly written. This word, which is now 
pronounced Pitpin, should have been transliterated 
66 gach-pang.’” 
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to be eked out by tones; that all languages had 
tones originally,’ those apparently in which they 
now exist being the better preserved ; and that thus 
a division of languages into Polytonic and 
Monotonic is a useful and real one. Itneed only 
be said concerning this theory (which might, with 
advantage, have been broached elsewhere than in 
an Official publication) that it affords an interest- 
ing example — firstly of the danger of 4 priori 
reasoning, and secondly of the tendency, which 
has been frequently noted before, of so many 
amateurs in the science of language to dogmatise 
regarding it in a manner, which could only be 
justified on the supposition that it is a mere 
sport for children rather than a complicated and 
exact science. The modern origin of tones and 
its cause, namely, the elision and coalescence of 
consonants and vowels formerly possessing a dis- 
tinct existence, are now so well known and admit- 
ted by all, who have studied the subject, that it is 
unneceseary for me here to set forth the grounds 
for this belief seriatim; though the names of 
Sayce, Edkins and de la Couperie may be men- 
tioned as authorities.® 


It may, however, be not out of place to notice 
here the different arguments brought forward by 
‘Mr. Eales in support of his theory. The first of 
these, namely, the ‘admission’ by Prof. Max 
Miiller ‘that languages may have passed from 
the radical, through the agglutinative, into the 
inflectional stage’ rests on rather a rotten basis, 
as this theory of the different ‘stages’ of languages 
is now quite discredited. The example of 
Chinese, as the earliest language which became 
‘stereotyped,’ is almost equally unfortunate. 
Whatever may be the case formerly, it is certain 
that the sounds and tones of the Chinese lan- 
guage have suffered considerably from evolution 
or decay, whichever we like to call it, in historic 
times, so that Chinese has no better claim to 
be the best preserved example of the primitive 
languages than Sanskrit has to be the best .pre- 
served of the old Aryan language or dialect, in 
spite of the specious arguments which have been 
advanced to the contrary. No further example 
of ancient tone-using languages is adduced, pro- 
bably for the very sufficient reason of there not 
being any, and we are at once invited to swallow 
the dictum that the primeval savage possessed 
very few sounds, and was, therefore, forced to the 
use of tones. — 


We have no means as yet of knowing the 
sounds most favoured bythe cave-men (at least 


5 Languages of China before the Chinese. . 
- 6 The theory is stated most clearly and unequivocally 
by the latter, though the truth of his assertion, that 


the Ainos of Japan are not yet generally accept- 
ed as survivals of these), but the cumulative 
evidence at present available all supports the 
theory that the more savage a language, the 
harsher and more numerous its sounds. This is 
particularly the case amongst the Mongoloids of 
South-Western Asia, and rather upsets the theory 
of the primitive use of tones. Noauthority is given 
for the statement that tones are dying out in the 
older languages of the Malay Peninsular, and I 
should be very sceptical as to the possibility of 
adducing any satisfactory proof thereof, in view of 
our very recent acquaintance with them. There 
is, moreover, no proof whatever that such a state 
of affairs prevails in the Talaing or Mén language, 
where, as already pointed out, the existence of 
tones at any epoch is very doubtful, and where, in 
fact, it seems probable that tones, if they do now 
exist, are merely a new growth. 


The use of synonyms, which is a marked feature, 
not only of Chinese and Burmese, but also of 
many allied languages, and which prevails to a far 
greater extent in the book language than in that 
used by the common people, does not, I think, 
evince any tendency towards the disuse of tones. 
It ig rather the clumsy make-shift of the Mongo- 
loids, so wanting in ideality themselves, and the 
genius of whose language absolutely forbids the 
inflection of words, to express thoughts of a more 
abstract and delicate nature than those which 
alone occur in the savage infancy of races. The 
chief use of synonyms is, in fact, to express new 
ideas, and that of tones to prevent confusion, owing 
to coalescence of word or sound, between old ones. 
It is strange that Mr. Eales, who is, as already 
noted, well aware of the existence of these 
synonyms, should quote with approval the incor- 
rect statement of Dr. Cushing with regard to these 
languages, that “on a new object being presented 
to the mind a new name was wanted and the 
possibility of uniting two words to form a new 
word never occurred.” 


TI do not wish to deny that tones may possibly 
have existed in ancient Egyptian, as well as pos- 
sibly in other languages now no longer existing, 
but it seems evident that the facts everywhere, so 
far as they are known to us, point to tones as 
being merely one of the last resources of a decay- 
ing language, and to be as unknown as they 
would be unnecessary in those still possessing 
their primitive vigour and harshness. 


BERNARD HovuaHron. 





he was the first to annunciate it, cannot certainly be 
admitted. 
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DEMONOLATRY IN SIKHIM LAMAISM. 
By L. A. WADDELL, M.B., F. BR. G. 8. 
1. Personal Demons. 


IKE most mountaineers, the people of Sikhim and the Tibetans are thoroughgoing 

demon-worshippers. In every nook, path, big tree, rock, spring, waterfall and lake 

there lurks a devil; for which reason few individuals will venture out alone after dark. The 

sky, the ground, the house, the field, the country, have each their special demons, and sickness 
is always attributed to malign demoniacal influence. 


The body also of each individual is weighed down by a burden of spirits, named the hgo- 
wa-lha, or the chief personal gods, who are, ina sense, the guardians of his body. These are 
not only worshipped by the laity, but the limas also regularly invoke them in their oblations. 
during the ‘ Ser-khyem’” and ‘ Né-sal’ worship. 


These personal gods, some of whom are of an ancestral nature, are five in number, and 
are usually enumerated as follows :— 

1. The Male-ancestral god (Phé-lha). This god sits under the armpits. Worship of 
him procures long life, and preservation from harm, 


2. The Mother god (Mo-lha), or Maternal-uncle god (Zhang-lha). The latter synonym 
is said to have arisen out of acustom, by which a child, shortly after birth, is taken to the 
mother’s house, which is usually ‘ the maternal uncle’s house.’ I doubt, however, this being 
the true interpretation, and think that the expression is more likely to mean Uterine god. 
Worship of this god secures strength. 


3. The Life god (Srog-lha), who resides over the heart, Instead of this god is 
frequently enumerated the Nor-lha, who sits in the left armpit, and whose worship brings 
wealth. 


4, The Birth-place god (Yul-lha, literally Country god), who resides on the crown of 
the head, and whose worship secures dominion and fame. 


5. The Enemy god (dGra-lha), pronounced vulgarly Dab-lha, who sits on the right 
shoulder. In this connection it is notable that no one will willingly allow any object to rest on 
the right shoulder, for the reason that it injures the Dab-lha, and no friend will familiarly lay 
a hand on a friend’s right shoulder for the same reason. Dab-lha is especially worshipped 
by soldiers as a defender against the enemy. But he is also worshipped by all the laity, once 
at least during the year, to enable them to overcome their individual enemies. Usually the 
whole village in concert celebrates this worship, the men carrying swords and shields, dancing 
and leaping about, and concluding with a great shout of victory.! 


In addition to the above, are the good and bad spirits who sit on the individual’s 
shoulders and prompt to good and evil deeds respectively, and leaving their host only on 
arrival before the Great Judge of the Dead. These are practically identical with the good and 
evil genii of the Romans, the genius albus et niger of Horace.? 


__ There are also demons, who are worshipped when the individual is happy and in health. 
These are called the pleasing spirits, But they may also be worshipped in sickness or other 
affliction. 

Each class of spirits or gods has a particular season for worship. Thus :— 

The Earth gods (Sa-gzhi mi-rig-gi-lha) in the Spring, 

The Ancestral gods (sMra zhang chhung-gi-lha) in the Summer. 


1 The story of his acquiring from the sea the banner of victory is suggestive of Indra’s victorious banner, also 
procured frum the sea : Brihat-Sanhitd, translated by Dr. Kern, J. R. A. 8. (new series), Vol. VI. p. 44. 
32. Epiet. 
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The Three Upper Gods (sTod sum pauhla) in the Autumn. 


The Royal Ancestor’ of the Sikhim King, the divine Mi-nyak King (sTong mi-nyag-gi-lha) 
in the Winter, 


2. Country Gods. 


The Country gods, or Yul-lha, are, like the Penates of the Romans, innumerable: but the 
two chief are the Mountain-god (Kang chhen-dso-nga, Mt. Kanchinjanga), who is of a 
mild, inactive disposition, and styled a protector of religion, and his subordinate Yab-bdud, or 
Black Father Devil, 


This last is of an actively malignant disposition and rides on the south wind. His especial 
shrine is in the Tista valley, near Sivék, where he is worshipped with bloody sacrifices, His 
respectful name, as given by Hlatstiin Chhembo, who composed for both him and Khangchhen- 
dsonga special manuals of service, is Ma-mgon Icham-bras, and for him is prescribed actual 
sacrifice of life: e. g.,a black ox is to be killed, and its entrails, brain, heart, etc., are ordered 
_to be set upon the skinned hide, while the flesh is to be consumed by the votaries.. For very 
poor people the sacrifice of a cock, as with the ancient Greeks to the destructive Nox and his 
counterpart Erebus, is considered sufficient.4 The offering of the sacrifice is in the nature of a 
bargain, and is indeed actually termed such, vis., ngo-len; the demon being asked to accept an 
offering of flesh, etc., and, in retarn for the gift, not to trouble the donors. 


In worshipping Kang-chhen-ds6-nga fresh meat must be used, and, although the flesh of 
cows and other cattle is now offered on such occasions, there is a tradition that formerly human 
flesh was offered. The most acceptable flesh was said to have been the flesh of ‘the infidel 
destroyers of the religion.’ Kangchhendsonga was never the tutor of ‘Sakya Muni, as has been 
alleged. He is only a shi-dAk demon. One of his titles is ‘Head Tiger,’’ and each of the 
five peaks is believed to be crowned by an animal, the highest peak by a tiger, and the other 
peaks by a lion, elephant, horse and a garuda.5 


In every village there is a recognized zhi-dék,6 or Fundamental-owner demon, who is 
ordinarily either a black devil (bdud), a red devil (tsan), or a Naga (4Lu), or some one or other 
of the following forms :— 


Thus, if a man’s sins are insufficient to procure re-birth even in the hells, he is re-born as 4 
‘shi-dék. So say the Sikhim Limas. The zhi-dadk may be one or other of the following eight 
classes, viz. :— 


(1) Ilha, or spirits, all male and of a white colour and fairly good disposition, who must 
suffer many indignities in order to procure a higher re-birth. 


(2) kLu, or Niigas, mostly green in colour and frequenting lakes or springs. 
(3) gnad-sbyan, or disease-givers, red in colour. 


(4) bdud, or black devils, all male and extremely wicked. These are the spirits of those 
who opposed in life the true religion. They eat flesh and are not to be appeased 
without a pig, the most luscious of all morsels to a hillman’s palate. Their wives 
are called bdud-mo. 


(5) tsan, or red demons, all male, and usually the spirits of deceased novices. They are 
therefore especially associated with Gompas (shrines), 


(6) rgyal-po, or victors, white in colour, and the spirits of kings and deceased Lamas 
who have failed to reach Ni irvana. 


3 The Sikhim king is descended from the Mi- -nyak dynasty of Kham in Eastern Tibet, a oad which once 
held sway over Western China and is regarded as semi-divine by the Tibetans. 

« Most of the peasantry of Sikhim, before sowing a field, sacrifice a cock to the demons. 

5 A bird like the fabled ‘ roc’ in the eyes of the inhabitants of Sikhim. 

© gzhi-bdag, literally fandamental-owner. 
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(7) ma-mo, all female and black in colour. This class includes Mak-sor rgyal ma, called 
also Mahirani, or the Great Queen, the i a form of the Hindu Durga. 


(8) gzah, or planets, Rahula, etc. 
3. Local Gods. 


The zhi-d&ék demons of the monasteries and temples are always tsén (tsan), or red, 
demons, and are usually the spirits of deceased novices or ill-natured Lamas. They are specially 
worshipped with bloody sacrifice and red coloured substances : 

‘Rowan tree and red threid 
Gars the witches tyne their speid.’ 


The Pemiongchi ¢sén is named Da-wa sengze (Zla-ba sengze), or the Moon Lion. The 
Yangong Gompa tsén is named Lha taén-pa, or the Tsén God, The Darjeeling tsén is named 
Chho-leg nam-gyal, or the Victorious Good Religion. The shrine of this last is on Observa- 
tory Hill, and is worshipped under the name of Mahikala by the professing Hindu hillmen, 
with the same bloody rites as the Bhétiyas and Lepchas use. For the worship of each of the 
monastery or temple fséns there exist special manuals of ritual. 


It is to the zhi-ddk that travellers offer a rag, torn from their clothes and tied to a stick, on 
gaining the summit of a hill or pass. While planting this offering on a cairn (lap-che), the 
traveller in a meek voice calls the demon by uttering the mystic ‘ kt-ki! ki-ki!,’ to which he 
adds ‘sé-s6! sd-s6/,’7 by which he means ‘presentation’ or ‘offering.’ After saying this he 
exclaims in a loud triumphant strain ‘ Lhd-gyal-é ! Lhd-gyal-6! God has won! God has won!’ 


Exorcising devils in cases of sickness and misfortune is performed by regular devil- 
dancers, pdé-wo and nyénjorma. Oracular deliverances are most extensively made by profes- 
sional Iha-pa, But imminent machinations of most of the devils are only to be foreseen, 
discerned, and counteracted by the Liimas, who especially lay themselves out for this sort of 
work, and provide certain remedies for the pacification or coercion of the demons of the air, the 
earth, the locality, the house, of death, etc. Indeed, the Lamas are themselves the prescribers 
of most of the demon-worship, and derive their chief means of livelihood from their conduct 
thereof on account of, and at the expense of, the laity, Each member of each family is annu- 
ally prescribed not only a large amount of worship, to be performed by the Limas, to 
‘counteract the current year’s demoniacal influences, but there is also special worship according to 
the horoscope taken at birth. In the case of husband and wife, a burden of additional worship 
is added, as having accrued to the joint horoscopes on marriage, in consequence of a set of 
conflicts introdaced by the conjunction of their respective years and the noxious influences of 
these! The occurrence of actual sickness, notwithstanding the performance of all this costly 
“worship, necessitates the further employment of Lamas, and the recourse by the more wealthy 
to a devil-dancer, or to a special additional horoscope by the Tsi-pa Lima! So that one family 
alone is prescribed a number of sacerdotal tasks sufficient to engage a couple of Limas fairly 
fully for several months of the year, and to get throngh the reading of the several bulky scrip- 
tures prescribed on various occasions as a consequence of such ideas as those above mentioned 
within a reasonable time, it is the practice to call in several Limas, who all, together, at the 
same time, read each a different book for the benefit of the lay individual concerned ! 


4. The House Demon. 


The House Demon is called the Nang-lha® or Inside god, and is of the nature of a Sa-dag, 
or Earth-owner-demon. As he is of a roving disposition, occupying during the several seasons 
quite different parts of the house, his presence is a constant source of anxiety to the householder, 
because no objects can be deposited in the place where he has taken up his position for the time 


7 This exclamation ‘ gso]-gso] ’’ may also mean ‘ worship’ or ‘ entreaty.’ 
8 In Chinese he is said to be named Zug-je. The ‘House-god’ of the Hindus appears to be a totally different 
personage: Brihat-Sanhitd, liii., translated by Dr. Kern in J. R. A. S. New series, VI. page 279. 
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being! Nor can it be even swept or disturbed in any way without incurring his deadly wrath! 
It is somewhat satisfactory, however, that all the house-gods of the country regulate their 
movements in a definite and known order ! 


In the 1st and 2nd months he occupies the centre of the house, and is then called Khyim- 
lha-gelthung. 


In the 8rd and 4th months he stands in the doorway, and is called Sgo-lha-rta-gyag, the door 
god of the horse and yak. 


In the 5th month he stands under the eaves, and is called yNgas-pa. 

In the 6th month he stands at the south-west corner of the house. 

In the 7th and 8th months he stands under the eaves. 

In the 9th and 10th months he stands in the portable fire-tripod or grate. 


In the 11th and 12th months he stands at the kitchen fireside, where a place is reserved for 
him, and the name given him is Thab-lha or Kitchen God. 


His movements thus bear a certain relation to the season, as he is outside in the hottest 
weather, and at the fire in the coldest. 


Formerly his movements were somewhat different. According to the ancient tradition he 
used to circulate much more extensively and frequently, thus :— 


In the lst month he dwelt on the roof for the first half of the month and for latter half on 
the floor. To repair the roof at such a time meant the death af the head of the family, 


In the 2nd, at the top of the stairway. The stair during this month could not be mended, 
otherwise one of the family would die. 


In the 3rd, in the granary. No alterations could be made there during this month, 
otherwise all the grain would be bewitched and spoiled. 


In the 4th, on the doorway. The doorway could not be mended, otherwise any member 
of the family absent on a journey would die. 


In the 5th, in the hand corn-mill and the water-mill. So these could not be mended, 
otherwise all luck would depart. 


In the 6th, in any foxes’ or rate’ holes that might be near the house. These could not be 
interfered with, otherwise a child would die. 


In the 7th, on the roof. It could not be repaired, otherwise the husband would die. 
In the 8th, in the wall foundation. It could not be repaired, otherwise a child would die. 


In the 9th, up the chimney. It must not be repaired, otherwise the house would be trans- 
ferred to a new owner. 


In the 10th, in the beams or standard posts. It must not be repaired, otherwise the house 
would collapse. 


In the 1]th, underneath the fire-place. It must not be repaired, otherwise the house-wife 
would die of hiccough or vomitting. 


In the 12th, in the stable. It must not be repaired or disturbed, otherwise the cattle 
would die or be lost. 


Other precautions in regard to the House Demon’s presence and penalties for disturbing 
him are as follow :— 

In the 1st and 2nd months when the god is in the middle of the house, the fire-grate must 
not be placed there, but in a corner of the house, and no dead body must be placed there. 


When he is at the door, no bride or bridegroom can come or go, nor any corpse be carried 
across it. Should there, however, be no other means of exit, by a window or otherwise, and 
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there be urgency in the matter of the passage of a bride, bridegroom or corpse, then must be 
made with wheaten flour the images of a horse and a yak, on each image must be placed 
respectively some part of the skin and hair of each of these animals. At such a time tea and 
beer are also offered to the spirit, who is invited to sit on the images. After this the door 
must be removed from its hinges and carried outside, and the bride, bridegroom or corpse taken 
out or in. The door may then be again restored to its place. 


When he is at the kitchen fire, no part of the fire-place can be removed, or mended, no 
corpse can be placed near it, and no marriage can then take place. Should any visitor arrive, 
he must be screened off from the fire-place by a blanket, and the Chhoés-mge-khri scripture 
must be read. 


When he is in the verandah, there is but littte trouble. Only the onteide of the house must 
not be whitewashed, nor repaired, nor disturbed in any way. 


Should it be thought that he has been slightly offended, in every case, so as to err on safe 
side, it is recommended that the worship called (Sa-édag-po, Sab-dak) Pang-kong-snang-drgyad- 
chhab-gtor-bcho, or Water Sacrifice of the Eight Injurers should be performed. 


5. The Demons of the Earth. 


The local earth demons are named Sab-dak, or Sa-dak-pos, or Earth-owners. The most 
malignant are the gNyan. These infest certain trees and rocks, which are always studiously 
shunned and respected, and usually daubed with paint in adoration. The earth demons are 
very numerons, but they are all under the authority of Old Mother Khonma, who rides upon 
@ ram, and is dressed in golden yellow robes. Her personal attendant is Sa-thel-ngag-po. In 
her hand she holds a golden noose, and her face contains eighty wrinkles, 


The ceremony of sa-g6, so frequently referred to in the lamaic prescriptions, is addressed 
to her. It signifies ‘the closing of the open doors of the earth’ to the earth spirits, and is 
very similar to the worship of the Lares by the Romans.® 


In this rite is prepared a magical emblem, which consists of an elaborate arrangement of 
masts and strings and a variety of mystic objects; most prominent among which is a ram’s 
skull with horns attached and pointed downwards towards the earth. Inside the skull is put 
some gold leaf, silver, turquoise, and portions of every precious object available, as well as 
portions of dry eatables, rice, wheat, pulses, etc. 


On the forehead is painted in ochre! the mystic celestial (parkha) sign of Khén, on the 
right jaw the sun, and on the left jaw the moon. On the crown it is adorned gay que 
with:—({1) ramka masts, +.e., masts to which are attached diamond-shaped guygmy quam 
and square figures, made by winding coloured threads into geometric patterns; quam Giuumay 
(2) tar-zab, or pieces of silk rag; and (3) tong-tse, or Chinese pice (‘cash’), § Parkha 
and several wool-knobbed sticks of phang-khra. of Khon. 

Along the base of the skull are inserted, on separate slips of wood, the following images, 
etc. — 

1. Picture of a man (pho-dong) : 
2. Ofa woman (mo-dong) with a spindle in her hand : 
8. Of a house: 





9 Phe images of men and women made of wool were hung in the streets, and so many balls made of wool as 
there were servants in the family, and so many complete images as there were children (Festus apud Lilgyr). 
The meaning of which custom was this: — These feasts were dedicated to the Lares, who were esteemed Infernal 
gods ; the people desiring hereby that these gods would be contented with these woollen images and spare the 
persons represented by them. These Lares sometimes were clothed in the skins of dogs (Plutarch in prob.) and 
were sometimes fashioned in the shape of dogs (Plauéus), whence that creature was consecrated to them.” — Tooke’s 
Pantheon, p. 280, 

1@ The symbolic colour ef the earth. 


202 THE INDIAN ANTIQUARY. [Aveust, 1894. 





4. Of a tree [tam-shing (khram-shing)}. 
5. Figures of the mystic Eight Parkha and the Nine Mewa. 


The whole arrangement is fixed to the outside of the house above the door; the object of 
the figures of a man, wife and house being to deceive the demons, should they still come in 
spite of this offering, and to mislead them into the belief that the foregoing pictures are the 
inmates of the house, so that they may wreak their wrath on the bits of wood and so save the 
real human occupants ! 1! 


When all is ready and fixed, the Lama turns to the south-west and chants :— 


“O!0O! A! ki! Through the nine series of earths you are known as Old Mother Khén-ma, 
the mother of all the Sa-dak-po. You are the guardian of the earth’s doors. The dainty things 
which you especially desire we herewith offer, vis., a conch-white skull of a ram, on whose 
right cheek the sun is shining like burnished gold, and on whose left cheek the moon gleams dimly 
like a conch-shell. Whose forehead bears the sign of Khén, and the whole of which is adorned 
with every sort of silk, wool and colour and precious substances. To which is also given the 
spell of Khon (here the Liima breathes upon it). All these good things are here offered to you, 
60 please close the open doors of the earth to the family which here has offered you these 
things, and do not let your servant Sa-thel-ngag-po and the rest of the earth spirits do harm to 
this family. By this offering let all the doors of the earth be shut. O! O! k#! ki / Do not 
let your servants injure us when we build a house or repair this one, nor when we are engaged 
in marriage matters, and let everything happen to this family according to their wishes. Do not 
be angry with us, but do us the favours we ask. 


Om kharal dok ! 13 
Om khamrhil dok ? 
Ben-neu swhhd !?? 


6. The Demons of the Sky. 


The local demons of the sky are under the control of ‘the grandfather of the three 
worlds, Old Father Khen-pa, who is an old man with snow-white hair, dressed in white, 
riding on the white dog of the sky, and carrying in his hand a crystal wand. He is th 
owner of the sky. | 


The ceremony called nam-g6, or ‘the closing of the doors of the sky,’ so frequently 
prescribed by the Tsi-pa Lamas, is addressed to him. An arrangement of masts, threads, images, 
etc., exactly similar to that used in the sa-gé ceremony above-noted, is gasp 
constructed, the only differences being that a dog’s skull is used,!5 which is Saas 
directed upwards towards the sky, and that the sign of the parkha painted 
on the forehead is that of Khen in blue. The ceremony is the same as before, Parkha 
except in its introduction and in the names of the chief servants :— of Khen. 


‘‘O!O! we turn towards the Western sun, to the celestial mansion where the sky is of 
turquoise, to the grandfather of the three worlds, Old Khen-pa, the owner of the sky. Pray. 
cause your servant, the white Nam-tel, to work for our benefit, and send the great planet 
Pemba (Saturn) as a friendly messenger, etc., etc.” 

7. Prevention of injury by the Eight Classes of Demons. 

Om-swa-ti is the ceremony of warding off the injuries of the eight classes of demons. 


First of all offerings of blood, milk, curdled milk, tea, beer, and clean water, are prepared 





11 [May not this ceremony, however, be merely an instance of sympathetic magic ?—Eb.] 
12 The meaning of the ‘ dok’ ia ‘let all evils be annihilated!’ As the first two lines are repeated, the bands 
are clapped. 
. 18 The dog was especially associated with the analogous Lares worship of the Romans. 
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and arranged in a certain order, and the manérasor spells of ‘The Vast Sky-like Treasury,’ or 
Om-d-hung-bajra-sparnakham are repeated. Then is chanted the following prayer :— 


‘“‘T beg you, O, all guardians and evil spirits (of the under-noted places), to attend to this 
invitation, vis., ye dwellers in the far extending ocean of the Upper-Ngari Khorsum (stod- 
mngah-ri-skor-gsum), the Intermediate, the Central-Western, the Four Divisions of Tibet (bar- 
dbus gtsang-ru-bzhi), Amdo Kham and Gango of Eastern Tibet and Bhétin (smad-mdo-khame- 
sgang-drug),!* India (the white plain), China (the black plain), Li-bal,!5 Mongolia (the yellow 
plain), Upper and Lower Turkistan, and all the kingdoms of this continent (hJambu-gling), the 
other three great continents and the eight islands. Also ye spirits of all retired nooks, deserts, 
rocky places, caves, cemeteries, fire-hearths, fortresses, streams, oceans, ponds, fountains, 
forests, roads, empty and uninhabited places, farms and other important places! Also all ye 
who always attend the congregation of priests, parties of women, festivals of births, singing 
parties and the learners of arts! Also all ye dwellers in hell, from the highest to the lowest 
region ! 

I beg you, O, ye guardians of the different kinds of rgyiid, to attend this invitation. 

T beg you, O, Pho-lha, Mo-Iha, Zhang-lha, Srog-lha, and Yul-lha, to attend this invitation. 

I beg you, O, dGra-lha of noble and ancient generations, to attend this invitation. 

I beg you, O, all ye gods of the white party which gives refuge, to attend this invitation. 

I beg you, O, all ye demons of the black party which is averse to the true path, to sess 
thie invitation. 


I beg you, O, all ye goblins and demons, from the highest order to the lowest, counting 
from 4Tsan-dehn to Shin-Adre (life-taking demon), gSon-Adre (the demon-eater of living animals), 
and all ye inferior classes of divinities, to attend this invitation; vis., lha (gods), niga, bdid, 
btsan, yamantaka (gshin-rje), mamo, gzah (planets), rgyal-po dmu, the-u-rang, sa-bdag, gnyan, 
srin-po, and all ye injarers of the regions. 


O! I give to you all these offerings of red blood, of sweet tea, of clean water, of 
intoxicating drink, and of white butter. I make these offerings to you all. Pray accept them. 


Those who prefer beer, please take beer ! 

Those who prefer tea, please take tea ! 

Those who prefer blood, please take blood ! 

Those who prefer water, please take water ! 

Those who prefer milk, please take milk ! 

Pray accept these food offerings and do us no farther injury ! 
‘Pray do not injure the human beings of the upper regions ! 
Pray do not injare the lower animals of the lower regions ! 
Pray do not injure the crops of the fields ! 

Pray do not injure the moisture of the plants ! 

Pray do not injure the essence of wealth ! 

Pray do not injure the good gualities of the kingdom ! 

Pray do not injure wealth and riches ! 

Pray do not injure good repute and influence ! 


Pray do not injure the life and soul! 





1¢ I. ¢., the Lower Dé (or Amdo), Kham, and ‘ The Six Ridges.’ These are provinces of Eastern Tibet. 
16 Li-yul, or Khoten. 
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Pray do not injure the breath and prosperity ! 

O! may we all be possessed of perfect minds ! 

O ! may we all be happy and useful to each other ! 

O ! may we all obtain the highest power of Tathagatas! 


©! may we all obtain the sphere of piety, and, having obtained it, may all our wishes be 
fulfilled and reach the supreme end ! 


Bajra mu ! Now I beg you all to depart to your respective dwellings. 


Let glory come! Tasht-shak! 
Virtue! dge-o!” 


8. Exorcising the She, or Disease-producing, Demons. 


The demons, who produce disease short of actual death, are called gShed (pronounced She). 
They are exorcised by an elaborate ceremony, in which a variety of images and offerings are 
made. In this ceremony the officiating Lama, invoking his tutelary demon, assumes spiritually 
his dread guise, and orders out the disease-demon, under threat of being himself eaten up by 
the awful tutelary demon which now possesses the Lama. 


The directions for this exorcism are the following :— 

On the five terraces of the magic circle of Rirab make the image of a yellow frog with a 
nam-kha, having its belly and face yellow. On the east of it make a two-headed figure with 
the heads of a tiger and a vulture, riding on an ass and holding the eight parkhas. On the 
south make a two-headed figure with the heads of a horse and a snake, riding on a red horse 
and holding a lamp. On the west make a two-headed figure with the heads of a bird and a 
monkey, holding a sword and riding on a goat. On the north make a two-headed youth with 
the heads of a rat and a pig, riding on a blue pig and holding a water-bag. On the south-east 
make a dragon-headed woman riding on a mds6 (half-breed yak). On the south-west make a 
sheep-headed woman riding on a bull, On the north-west make a dog-headed woman riding on 
a wolf. On the north-east make a bull-headed woman riding on a bnffalo. Place thirteen 
hphang!6 mdah, rgyang-bu, and nam-kha. Place iron on the east, water on the south, fire on 
the west, and gold on the north with a sliid!? in front of them, and a lamp and a piece of a flesh 
at each corner. Then bless the whole with the six mantras and the six mudras, 


Then assuming the guise of your own tutelary deity, or yidam, chant the following :— 

‘* Salutation to (the Chinese King) Kong-rtse-hphrul-rgyal, incarnation of Manjdért! 

Hung ! Hear me, O, collection of gShed demons! Hear me, O, all you gShed that cause 
injury! Listen to my orders, and come to receive my presents with great reverence ! 

Iam the representative of the King of the Angry Demons (Khro-rgyal) ! 

T am a great demon-eater ! 

I am The All-terrifying and Injuring One! There is none that dare disobey my 
commands ! 

There is nothing which is not composed of the five elements, and there is nothing to 
obstruct the communication of my words to your ear. So then, come to receive this ransom! 


O, all ye evil spirits and the ghosts of the dead, listen to me and come to receive this 
present. Throngh the power of the element of iron, O, eating-demons, ghosts and evil spirits- 
come to receive this present with mild hearts. O, ye gShed of the four directions, eating 
demons, ghosts and evil spirits, come and receive it with mild hearts. Ja-hung-bi-hé ! 


Hung! The gBhed of the eastern direction is the woman with the heads of a tiger and 
a vulture, riding on a red ass, She is surrounded by a thonsand attendant gShed. O, ye 


16 See ante, under namgé, p. 202. 17 Literally “ ransom’”’ of dough-cake of wheaten flour. 


—— Se Pa 
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that receive this ransom, do not injure the dispenser of these gifts, and expel all the eating- 
demons, ghosts and evil spirits of the east. I hereby drive away all the gShed, by this burning 
thunderbolt through the force of truth. O, eating-demons, life-cutters, breath-takers, death- 
causers, and all evil spirits, I drive you all away. If ye remain here any longer, I, Yeshes- 
khro-wo-chhen-po, ‘the Great Angry One of Fore-knowledge,’ will break your heads into a 
hundred bits and cut up your bodies into a thousand pieces. Therefore, without disobeying 
my commands, begone instantly. Om ma ma kham kham chhu ye swahah ! 


Hung! The gShed of the southern direction has the heads of a horse and a snake, rides 
on a red horse, and is surrounded by a thousand attendant gShed. O, ye that receive this 
ransom, do not injure the dispenser of these gifts, and expel all the eating-demons, ghosts and 
evil spirits of the south. I hereby drive away all ye gShed, by this burning brand throngh the 
force of truth. O, ye injurers of me and the dispenser of these gifts, ye eating-demons, life- 
cutters, breath-takers, death-causers, and all ye evil spirits, I drive you all away. If ye do not 
depart instantly, I, the Great Angry One of Fore-knowledge, will smash your heads into a 
hundred bits and cut up your bodies into a thousand pieces. Begone immediately and disobey 
not my commands, Om mama ram ramye hung phat ! 


Hung! The gShed of the western direction has the heads of a bird anda monkey, rides 
ona grey goat, and is surrounded by a thousand attendant gShed. O, ye that receive this 
ransom, do not approach the dispenser of these gifts, and expel all the eating-demons, ghosts 
and the evil spirits of the west. I hereby drive away all ye gShed, by the burning sword 
through the force of truth. O, ye injarers of me and the dispenser of these gifts, ye eating- 
demons, life-cutters, breath-takers, death-causers, and all ye evil spirits, I drive you all away. 
If ye stay without, I, the Great Angry One of Fore-knowledge, will smash your heads into a 
hundred bits and cut up your bodies into a thousand pieces. Begone immediately and obey 
my commands. Om ma ma kara karaye hung phat ! 


Hung ! The gShed of the northern direction has the heads of a rat and a pig, rideson a blue 
pig, and is surrounded by a thousand attendant gShed. O, ye that receive this ransom, do not 
injure the dispenser of these gifts, and expel all the eating-demons, ghosts and the evil spirits 
of the north. I hereby drive away all ye gShed, by the golden rod through the force of truth. 
O, ye injurers of me and this dispenser of gifts, ye eating-demons, life-cutters, breath-takers, 
death-causers, and all ye evil spirits, I drive you all away. If ye remain here, I, the Great 
Angry One of Fore-knowledge, will smash your heads into a hundred bits and cut up your 
bodies into a thousand pieces. So depart instantly and obey my commands. Om mama kham 
kham chhuye swahah ! 

Hung! The gShed of the south-east is the dragon-headed woman riding on a mdsé-yak, 
surrounded by thousands of gShed as attendants. O, ye that receive this ransom, do not 
injure the dispenser of these gifts, and expel all the eating-demons, ghosts of the dead, and all 
the evil spirits towards the boundary of the south-east. 

Hung! The gShed of the south-west is the sheep-headed woman, riding on a bull, 
surrounded by thousands of gShed as attendants. O, ye that receive this ransom, do not injure 
the dispenser of these gifts, and expel all the eating-demons, ghosts and the evil spirits 
towards the boundary of the south-west. 

Hung! The gShed of the north-west is the dog-headed woman, riding on a pig, 
surrounded by thousands of attendants. O, ye that receive this ransom, do not injure the 
dispenser of these gifts, and expel all the eating-demons, ghosts and all the evil spirits towards 
the boundary of the north-west. 

Hung! The gShed of the north-east is the bull-headed woman, riding on a buffalo, 
surrounded by thousands of attendants. O, ye that receive this ransom, do not injure the 
dispenser of these gifts, and expel the eating-demons, ghosts and all the evil spirits towards 
the boundary of the north-east. 
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O, ye flesh-eating demons, ghosts of the dead, life-cutting demons, breath-taking demons, 
death-causing demons, and all kinds of evil spirits, I hereby drive you all away. If ye do not 
go instantly, I, the Great One of Fore-knowledge, will smash your beads into a hundred bits 
and cut up your bodies into a thousand pieces. Ye had better, therefore, go away instantly 
and not disobey my commands. Om ma ma kham kham chhuye swahah ! 


Now are they all driven away to the extreme boundaries of the four directions! Om su su 
ta ta ye swahah! (Here the people shout joyously, ‘God has won! The demons are defeated’ !) 


Kye! Kye! O, thou frog of precious gold, made from the thunderbolt of Byam-mgon 
(pronounced Cham-gén), The Loving Protector, be pleased to remain in the south and there 
become the king of all the evil spirits. We pray thee remain also in the vast ocean, where 
the rains are deposited and the clouds originate, and there become the emperor and over-lord of 
the land-owning demons and of the kings (of demons), Overthrow also all the gShed of the 
bad planets, of the stars, mewa, time, day, month and year. Overthrow all tho gShed of bad 
luck. I give thee from the depths of my heart the offerings of the five sublime nam-kha- 
masts, the rgyang-bn, etc. 


Overthrow the inimical gShed ! Bhyo !! 
Overthrow the inimical gShed !/! Bhyo !!!! Let glory come! Tashi-shok! 
Let virtue increase! Ge-leg-phel !” 


9. Demonolatry in Death Ceremonies. 


As the rites in connection with a death include a considerable amount of devil worship, I 
notice the subject in this place. 


On the occurrence of a death the body is not disturbed in any way, until the APho-bo 
(pronounced Pho-o) Lama has extracted the soul in the orthodox manner. For it is believed 
that any movement of the corpse might eject the soul, which would then wander abont in an 
irregular manner and get seized by some demon. Immediately on death, therefore, a white 
cloth is thrown over the face of the corpse, and the hPho-bo, or Soul-extracting, Lama, ia sert 
for. On the arrival of this Lima all weeping relatives are excluded from the death chamber, so 
as to secure solemn silence, and the doors and windows are closed. The Lama sits down ona 
mat near the head of the corpse, and commences to chant the 4Pho-bo service, which contains 
directions to the soul for finding its way to the Western Paradise (Dewa-chén) of the mythical 
Buddha, Amitébha. After advising the spirit to quit the body and its old associations and 
attachment to property, the Lama seizes, with the forefingerand thumb, a few hairs of the crown 
of deceased’s head, and by plucking. them forcibly is supposed to give vent to the spirit through 
their roots, It is generally believed that if the APho-bo is, as he should be, a Lama of excep- 
tional virtue, an actual perforation of the skull occurs at this instant through which passes 
the liberated spirit. The spirit is then directed how to avoid the dangers which beset the 
road to the Western Paradise, and instructed as tothe appearance of the demons and other 
personages to be met with en route, and is then bidden god-speed. This ceremony lasts about 
an hour. 


In cases where, through accident or otherwise, the body of deceased is not forthcoming, 
the operation for the extraction of the soul is done by the Lima spiritually, while engaged in 
deep meditation. 


10. Death-horoscope. 


Meanwhile the Tsi-pa, or Astrologer-Lama, has been requisitioned for a death-horoscope, 
in order to ascertain the age and birth-year of those persons who may approach and touch 
the corpse, the necessary particulars as to the date and mode of burial, and the necessary 
worship to be done for the welfare of the surviving relatives. The nature of this horoscope 
will best be understood by an actual example, which I here give, of the death-horoscope. 
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of a little girl of two years of age, who died at Darjeeling in 1890. Its contents are as 
follows :— 

‘t Hail to Lama Mafijiéri! The year of birth of this female was the Bull-year, with which 
the Snake and the Sheep are in conflict : therefore those individuals born in the Snake and the 
Sheep-year cannot approach the corpse. The death-demon was hiding in the house inside 
certain coloured articles, and he now has gone to a neighbouring house, where there is a family 
of five with cattle and dogs.18 Thedeath-demon will return to the house of the deceased within 
three months: therefore must be performed before that time the Za-de-kha-gyur Service, 


Her Parkha being Dva in relation to her death, it is found that her spirit, on quitting her 
body, entered her loin girdle and a sword.'® Her life was taken to the east by Tsfn and King 
(Gyalpo) Demons, and her body died in the west: therefore small girls, cousins, sisters and 
brothers in the house will be harmed. The deceased’s death was due to iron, and the death- 
demon came from the south, and has gone to the east. 


Her Mewa gives the third indigo blue. Therefore itwasthe death-demon of the deceased’s 
paternal grandfather and grandmother that caused her death. Therefore also take a sats-tsha 
(a miniature earthen chattya), a sheep’s head, and earth from a variety of sites, and place them 
upon the body of the deceased, and this danger will be averted (from other members of the 
family). 

The Day of her Death was Friday. Take a leather bag, or earthen pot, in which have been 
placed four or five coloured articles, and throw it away to the north-west, because the death- 
demon has gone in that direction. From the way in which this death has happened it is very 
unlucky for old men and women. On this account take a horse's skull,2° or a serpent’s skull,2! 
and place it upon the corpse. | 


Her Death Star is Gre. Her brother and sister, who went near to her, are threatened by 
the Death-messenger (Shin-je). Therefore an ass’s skull and a goat’s skull must be placed on 
the corpse. 


Her Death Hour was soon after sunset, and in the twelfth month her life was cut. The 
death-demon arrived in the earthen cooking-pot and bowl of a man and woman visitor dressed 
in red, who came from the south. Thus the deceased’s father and mother are threatened, and 
especially so if either was born in the Sheep-year. 


Precautions to secure a fortunate re-birth. It is necessary to prepare an image of 
Vajrapani and Vajra-sattva, and before these to have prayer*® offered for the fortunate re-birth 
of the girl’s spirit. If this be core, then she will be re-born in the house of a rich man in 


the west. 


For the benefit of the deceased’s Spirit, it is necessary to get the Lamas to read the service 
(smon-lam), praying for re-birth in the Paradise of Deva-chhén. 


For the benefit of the survivors of the family, it is necessary to have read the prayers for 
long life, viz., tshe-mdo and tshe-gzungs. 


Directions for removal of the Corpse. Those who remove the corpse must have been born 
in the Dog or in the Dragon year. The body must be taken outside the house on the morning 
of the third day following the death, and it must be carried to the south-west, and be buried 
(not burned, or given to birds or dogs).” 





18 Therefore that other family should perform the necessary worship ! 

19 In this case the affected girdle was cast away and the sword was handed over to the Lima. 

2 A fragment of such a skull, or its image made of dough, is usually all that is used. 

2 Dough also will do. 

22 It has frequently been asserted that no prayer is practised in lamaism. This is not true. Real prayer is 
frequently offered. The word used here is gsol-wa-gtab. 
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11. Ceremonies following on the Death Horoscope. 


When the Death Horoscope has been made out, the body is tied up in a sitting posture by 
the auspicious person indicated by the horoscope, and placed in a corner of the room not 
occupied by the house-demon. Notice is sent to all relatives and friends within reach, who 
collect within two or three days and are entertained with rice, vegetables, etc., and with a 
copious supply of murwa beer and tea. This company of visitors remains loitering in and 
around the house, doing great execution with hand-prayer-wheels and muttering the sacred 
formula, ‘Om-mani-padme-hung,’ until the expulsion of the shén, or death-demon, who follows 


the removal of the body. In this last ceremony the whole company must join. The expense of 
the entertaining the visitors is considerable. 


During the whole of the death-feast the deceased is always, at every meal, offered a share 
of what is going, including tobacco, etc. The deceased’s own bow! is kept filled with beer and 
tea, and set down beside the corpse, and a portion of all the other eatables is always offered to 
the corpse at meal times. After each meal is over the deceased's portion is thrown away, as 
the spirit is supposed to have extracted all the essence of the food, which then no longer 
contains nutriment, and is fit only for destruction. Long after the corpse has been removed, 
the deceased's cup is regularly filled with tea or beer even nop till the forty-ninth day after 
death, as the spirit is free to roam about for a maximum period of forty-nine days subsequent 
to death. 


12, The Litanies. 


The Lamas chant by relays all night and day the De-wa-chan-kyi-mon-lam, or Service for 
sending the soul direct to The Western Paradise of the mythic Dhyani Buddha, 
Amitaébha. According to the means of the deceased, two or more Limas are entertained to 
read this service in chorus, as the more frequently it is repeated the better for the deceased. 


A special reading also of this service by the assembled monks in the Gompa is also arranged 
for by those who can afford the expense. 


One or more Limas also read at the house of the deceased the Thos-grol (pronounced 
Thé-dol), or Guide for the spirit’s passage through the valley of horrors intervening 
between death and a new re-birth. This passage is somewhat suggestive of Bunyan’s 
Pilyrim’s Progress, but the demons and dangers, which beset the way, are much more numerous 
and awful. Fall directions are read out for the benefit of the deceased, shewing how to avoid 
pitfalls and ogres, and how to find the proper white path, which will lead go a fortunate re- 
birth. It is, however, rather incongruous that while the Lima, reading this service, is urging 
the spirit to bestir itself for the necessary exertions for a fortunate re-birth, another Lama by his 
side is reading the De-wa-chan Service for sending the spirit direct to the Western Paradise, 
a non-Buddhist invention, which is outside the region of re-birth. 


Though it is scarcely considered orthodox, many of the Lamas find, by consulting their 
astrological books, that the spirit of the deceased has been sent to hell, and the exact com- 
partment in hell to which it has gone. When this happens a most expensive service must be 
performed by a very large number of Lamas. This commences with dge-ba, or act of virtue, 
on behalf of the deceased, which consists of offerings to The Three Collections, viz. :— 

Ist. — Offerings to the Gods of sacred food, lamps, ete. 
2nd. — Offerings to the Lamas of food and presents, 
ard, —- Offerings to the Poor of food, clothes, beer, etc. 


This is a good work supposed to tell in favour of the spirit in hell. After this many more 
expensive services must be performed, and especially the propitiation of Thuk-je-chhen-po, or 
The Great Pitior, for his intercession with the king of hell (an offshoot of his own self) for the 
release of this particular spirit, Even the most learned and orthodox Lamas believe that by 
such a service may be secured the release of a few of the spirits actually in hell, and in practice 
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every spirit in hell, for whom relatives pay sufficiently, may be released by the aid of the 
Limas. Sometimes a full course of the prescribed service is declared insufficient, as the 
spirit has only got a short way out of hell (very suggestive of the story of the priest and his 
client in Lever’s story), and then additional expense must be incurred to secure its complete 
extraction. 


18. Funeral Ceremonies. 


Before removing the corpse from the house, an especial feast of delicacies, including cooked 
pork and drink of sorts, are set before the body of the deceased, and a Lima, presenting a 
scarf of honour to the corpse, thus addresses it :—“ You (here the deceased’s name is stated) 
have now received from your relatives all this good food and drink, partake freely of its 
essence, a8 you will not have any more chances! For you must understand that you have 
died, and your spirit must begone from here, never to come back again to trouble or injure 
your relatives. Remember the name of your spiritual Lima-teacher (rtsa-wa-dlama), which 


1? 


is (name in full), and by his aid take the right path, the white one, Come this way ! 


Then the Lima, with a thigh-bone trumpet in the one hand and a hand-drum in the other, 
and taking the end of a long white scarf, the other end of which has been tied to the corpse, 
precedes the carrier of the corpse, blowing his trampet and beating the drum and chanting a 
liturgy. He frequently looks back to invite the spirit to accompany the body, which, he 
assures it, is being led in the right direction. Behind the corpse-bearer follow the rest of 
the procession, some bearing refreshments, and last of all come the weeping relatives. The 
ceremony of guiding the deceased’s spirit is only done for the laity, as the spirits of deceased 
Lamas are credited with a knowledge of the proper path, and need no such instruction. The 
body is usually carried to the top of a hillock for burial or cremation. The scarf used in the 
funeral procession may probably represent the Chinese hurin-fan, or soul-banner, which is 
carried before the coffin in China. 


14, Expelling the Death-Demon. 


The exorcising of the death-demon is one of the most common of the lamaic ceremonies. 
It is entitled Za-de-khd-gyur,™ or turning away of the face of the eating devil, 7. ¢., expulsion 
of the Eating-demon, or Death-demon. It is always performed after a death and within two 
days after the removal of the corpse, in order to expel from the house and locality the demon 


who caused the death. 
This ceremony, which requires the presence of four or five Limas, is conducted as follows :— 


On a small wooden platform is placed the image of a tiger made of grass and plastered over 
with mud. The animal is walking with its mouth wide open. The month and teeth are made 
of dough, and the body is coloured with yellow and brown stripes, in imitation of the tiger’s 
markings, and around its neck is tied a string of threads of five colours. 


A small image of a man is made of kneaded dough, in which are incorporated filings of an 
alloy, known as the Rin-chhen sna-nga rdar, or the Five Precious Things, viz., gold, silver, 
copper, iron, and tin. Into the belly of this image, which is called the Eating-demon, is 
inserted a piece of paper, on which is written the following banishing spell*4:— ‘Go, thou 
Eating Devil, having thy face turned to the enemy 135 The image is clad in pieces of silk, and is 
placed astride the tiger’s back. 


Another figure is made of human form, but with the head of a bird. Its face is painted 
red and in its belly is inserted paper on which is written :—‘ Thou Eating Devil, do not remain 
in this village, but go to the enemy’s country.’ This is placed in front of the tiger, and is made 
to hold the free end of the rope attached to the tiger's neck, as it were a groom. 


33 Z.hdre-kha-sgyur. % gzlog-pa-hi snags. 25 za-hdre-kha sgyur dgra phyogs. 
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A second figure of human shape, but with an ape's head, is placed behind the tiger, as a 


driver. 


Out of a piece of ‘father’ tree®® is shaped a label :— 





This is inscribed with an order to take away the Eating Demon, and planted in the shoulder 
of the bird-faced2’ figure. A similar label made out of a ‘son’ tree” is inscribed with another 
spell,2® and planted in the shoulder of the tiger-riding figure, %. e., of the death-demon himself. 
A geometrical figure called nam-jang nak-po, and four arrows of wood with red painted shafts, 
called mdah khra, are placed on each shoulder of the tiger riding demon and of the bird-faced 
figure. 


Round these figures are strewn morsels of every kind of eatable,—grains, fruits, spices, 
including raw meat and spirits. Also a few small coins of silver and copper. 


Weapons are then enchanted for the coming conflict with the Death-Demon — pieces of iron, 
copper, small stones preferably white and black in colour, grains, and rampu* roots, for the use 
of the Lamas. And for the lay army of the household and neighbours, a sword, knives, a 
reaping hook, a yak’s tail, a rope of yak’s hair with a hook at end of it. 


When all the preparations are completed and the sun has set — for demons can only move 
in the darkness — the ceremony begins. The head Lama invokes his tutelary deity to assist 
in the expulsion of the death-demon, chanting the following spell, which is locally supposed 
to be in Sanskrit :— 

‘Om ! dudtri maraya srogla bhyo ! bhyo! 
Raja dudtri maraya srogla bhyo! bhyo! 

Nagpo dudtri maraya srogla bhyo ! bhyo! 
Yama dudtri maraya srogla bhyo! bhyo!’ 


Immediately on concluding this spell, the Lima with an imprecatory gesture blows his 
breath, spiritualized by his tutelary deity, upon the images, while the other Lamas loudly beat a 
large drum and cymbals and (a pair of) kang-ling thigh-bone trumpets, whereupon the laymen 


present, armed with the aforementioned weapons, loudly shout and wildly beat the air with their 
weapons. 


When silence is restored the Lama chants the following :-— 


“Hung! Hear ye eighty thousand demons !! In olden time, in the country of India, 
King Chakra*? was taken ill, being attacked by all the host of gods, devils, eating-demons, 
and accident-causing*®® demons. But learned and revered Manjiséri, by performing the following 
worship, defeated the devils and cured the king. With the five precious things he made a 
shapely image of the eating-demon, and on it planted nam-mkha rgyang-bu, mdah-khra and 
phang-khra, and, writing on slips of wood the gyur-yik spells, he stuck them into the demon’s 
image, and he heaped round it the nine sorts of eatables, as a ransom from the house-holder, the 
dispenser of the gifts, and he said:—‘Now O devil, the sun has gone. Your time, too, for 
going has arrived in the black darkness, and the road is good. Begone! Begone to the 
country of our enemies and work your wicked will there! Quickly begone! Jump! Turn 
about!’ And thus the devil was turned away and the king was cured. Again in the Indra 





26 pho shing might possibly be intended for ‘bamboo.’ 7 Za hdre dgra phyogs su-kha sgyur ro. 
28 pu shing. 29 za hdre kha sgyur ro. 30 Sweet calamus. 
3) beags. 83 [thor lo-tuk-pa = ‘the noisy wheel.’ 33 Sri. 
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country, in the south of India, there was a king named Dana-aso, —and so on. (Here are cited 
several additional examples of the efficacy of this rite.) 


‘* Hung! O Yamantaka! Thou greatest of the gods, Destroyer, King of the dead! Let 
the Death-demon be sent off to our enemy ! 


“OQ Ekajati! Thou chief of the:Ma-mo (female) fiends, let the Death-demon be sent off 
to our enemy ! 


“O one-eyed white devil! Let the Death-demon be sent off to our enemy ! 


‘‘O Hanubhati, flesh-eating demon, chief of all the demons! Let the Death-demon be sent 
off to our enemy ! 


‘‘Q Nanda and Takshaka, chiefs of the Nagis! Let the Death-demon be sent off to our 
angry enemy ! 

“Q Red Father Shi,* chief of all the Tsén! Let the Death-demon be sent off to our 
enemy ! 


“SO well-filled one,*® chief of all the Yakshas !86 Let the Death-demon be sent off to 
our enemy ! 


© Eastern king,®’ chief of all the Gandharvas! Let the Death-demon be sent off to our 
enemy ! 


‘«O Western King, chief of all the powerful Nagas! Let the Death-demon be sent off to 
our enemy ! 


‘‘ O Northern King, chief of all the givers! Let the Death-demon be sent off to our 
enemy ! 


“ © Guardians of the ten directions and your retinue! Let the Death-demon be sent off to 
our enemy | 


‘QO all you Tsen, Ma-mo from the grassy valleys, and all Men-mo! Let the Death-demon 
be sent off to our enemy ! 


“ Q all male and female Gong-po, who abstract the essence of food, and your retinue! 
Let the Death-demon be sent off to our enemy ! 


‘¢O Death-demon, do thon now leave this house, and goand oppress our enemies. We 
have given thee food, fine clothes, and money. Now be off far from here! Begone to the 
country of our enemies! Begone! !!” 


When this is ended the Lima smites his palms together, and all the Limas beat their 
drums, etc., clamourously, and the laymen wield their weapons, shouting :— ‘ Begone! 
Begone!’ Amid all this uproar the platform containing the image and its attendants is lifted 
up by a layman, one of the relatives, selected according to the astrologer’s indications. He 
holds it breast high, and at arm’s length, and carries it outside, attended by the Limas and 
laity, shouting ‘ Begone !’ and flourishing their weapons. The platform is carried for about an 
eighth of a mile in the direction prescribed by the astrologer, supposed to be that of the enemy 
of the people, Finally it is deposited, if possible, at a site where four roads meet. 


15. Post-funeral Ceremonies. 


While the funeral is going on, to make sure that the demon is not still larking in some 
corner of the room, the Sorcerer-lama**® remains behind, with a dorje in his right hand and a, bell 
in his left. With the dorje he makes frantic passes in all directions, muttering spells, and with 
the forefinger and thumb of the right hand, without relinquishing the dorje he throws in all 





% Shad = ‘ active.’ % kang-wa beang-po. 8 gnod-sbyin. 81 rgyal-po. & Ngag-pa. 
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directions hot pebbles which have been toasted in the fire, muttering charms, which conclade 
thus :— 


‘Dispel from this fumily all the magic injury of Pandits and Bons ! ! 


“Dispel all strife. Dispel all the mischief of inauspicious planets, and the conjunction of 
the red and black Mewa. Dispel all the evil of the eight Parkhas, 


“ Turn over to the enemy all the misfortune. 


“Turn over to the enemy all plagues, losses, accidents, bad dreams, the 81 bad omens, 
unlucky years, months, and days, the 424 diseases, the 360 causes of plagues, the 720 causes of 
sudden death, the 80,000 most malignant demons,°® 


“Turn all these over to ourenemy! Lhyo! Bhyo! Bhyo! Begone!” 


To this the Lima adds:—‘‘Now by these angry spells the demon isexpelled! Oh! 
Happiness !”” 


Upon which all the people shout triamphantly :— 


Lhayyal-é-é ! Lhagyal-6-6 ! ! 
God has won ! ! 
Di pam-bo !! Di pam-bo !!! 


The demons are defeated ! !!! 


The interment ‘or cremation’ of the corpse does not terminate the rites in connection with 
the disposal of the soul and body of the deceased. After the removal of the corpse, and on 
the same day a lay figure of the deceased is made, by dressing a stool, or block of wood, in 
the clothes of the deceased, and for the face is substituted a piece of printed paper, called 


mtshan spyang, or spyang-pu (pronounced chang-bu). Before this figure are set all sorts of 
food and drink, as in the case of the actual corpse, 


This is essentially a Bon rite, and is referred to in the histories of Gur Padma Sambhava 


as being practised by the Bon in his time, and as having incurred the displeasure of the Gurd, 
who was the founder of Lamaism. 


The printed inscription on the face usually runs :— 


‘J, the world-departing one (here is inserted the name of the deceased), adore and take 
refuge in my Lima-confessor, and all the deities, both mild and wrathful,*! May the Great 


Pitier 4? forgive my accumulated sins and the impurities of my former lives, and shew me the 
right way to another good world ! ” 


In the margin, or down the middle, of the paper are inseri bed, in symbolic form 
states of re-birth, viz, A = god, Su =a sura, Ni = ’ 
Hung = hell.‘ 


the six 
man, Tri = beast, Pre — préta 


. On the paper are also depicted “the five excellent sensuons things,” viz., (1) body (asa 
mirror), (2) sound (as cymbals, a conch, and sometimes a lyre), (3) smell (@ vase of flowers) 
(4) essence or nutriment (holy cake), (5) dress (silk clothes, etc.) , 
eg ge Sn ne es 

3% bgegs. 
49 Schlagintweit gives a specimen of one form of this paper, but he has quite mistaken ite 


in the centre is not ‘the Lord of the Genii of Fire,’ but is merely ; 
’ y intended to represent ¢ iri 
person who sits or kneels, sometimes with the legs bound, in an attitude of gion ies See . pres yn cee 
a Of the hundred superior deities, 42 are supposed to be mild, and 58 of an angry nature ane! 
2 An aboriginal, or Chinese, deity, now identified with Avalokita, wi i 
deities are sometimes also addressed. Ripon enemies pre 


*® This is a mystical interpretation of the_third syllable of Avaldkita’ . ; 
the third region of re-birth, vis., the human. = valekita’s formula Om-mani, ete., which symbolizes 


‘¢ This also is a mystic interpretation of Avalokita’s mantra, 


meaning. The figure 


Other 


the 6th syllable of which is made to mean hell. 
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Before the lay-figure the Lamas then go through the Service of the Eight Highest 
Buddhas of Medicine (Sangs-ryas sman-dla), and also continue the service of the Western 
Paradise. 

Next day the Limas depart, to return once a week for the repetition of this service, until 
the forty-nine days of bar-do have expired. But it is usual to intermit one day of the first 
week, and a day more of each with the succeeding week, so as to get the worship over within 
a shorter time! Thus the Lamas return after 6, 5, 4, 3, 2 and 1 days respectively, and 
thus conclade this service in about three weeks instead of the full term of 49 days, or seven 
weeks. 

Meanwhile the lay figure of the deceased remains in the house in a sitting posture, and is 
given a share of each meal until the death service is concluded by the burning of the face- 
paper (chang-bx). This, on the conclusion of the full series of services, is ceremoniously burned 
in the flame of a butter-lamp, and the spirit is thus given its final congé. According to the 
colour and quality of the flame and manner of burning, is determined the fate of the spirit of 
deceased. This process usually discovers the nacessity for further courses of worship. 


The directions for noting and interpreting the signs given by the burning paper are con- 
tained in a small pamphlet, which I here translate, entitled, The Mode of Divining the Signs of 


the Flames during the Burning of the Chang Paper. 

“Salutation to Chhe-mchhog, Heruka, or Most Supreme Heruka! The meaning of the 
five colours of the flame is as follows :— 

If the flames be white and shining, then has the deceased become perfect, and born in the 
highest region of Ok-in (¢. e, the Supreme). | 

If the flames be white and burn actively with round tops, then has the deceased become 
pious, and born in the Eastern mGon-dgah, or Paradise of Real Happiness. 


If the flames burn in an expanded form, resembling a lotus (padma), then the deceased 
has finished the highest deeds and beeome religious. 


If the flames be yellow in colour and burn in the shape of rGyal-mtshan or Banner of 
Victory, then has the deceased become nobly religious. 


If the flames be red in colour and in form like a lotus, then the deceased has become 
religious and born in bDe-wa-chan, or Paradise of Happiness. 


If the flames be yellow in colour and burn actively with great masses of smoke, then the 
deceased is born in the region of the lower animals, for counteracting which a gTsug-lag-khang, 
or Academy, and an image of the powerful and able Dhyani Buddha (sNang-par-snang-mdsad), 
should be made. Then will the deceased be born to high estate in the Middle Country (i. e., 
the Buddhist Holy Land in India). 


If the fire burns with masses of dense smoke, then he has gone to hell, for counteracting 
which, images of Dorje-rnam-4joms and Vajrapiini should be made. Then will the deceased 
be born as a second daughter of a wealthy parent near our country and, after death in that 
existence, in fairy land. 


If the fire burns fiercely, with great noise and crackling, then will the deceased be born 
in hell, for preventing which, images of Mi-hkhug-pa and Vajra-Sattva and Avalékita should be 
made, and the Hell-confession of the Hundred Letters (Yig-rgyana-ragskang-6shags) should 
be repeated. Then will the deceased be born as a son of a wealthy parent towards the east. 


If the flames be blue in colour and burn furiously, the deceased is born in hell, for 
preventing which the Yige-drgya-pa-kika-nidri-med-dshags-rgyiid, mdo-thar-chhen-tshe-hbar, 
sdig-bshags, Itung-bshags, mani-bkah-Abum, and spyan-hbyed must’ be repeated. Then will the 
deceased either be born asasonof acarpenter towards the east, or again in his, or her, late 
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mother’s womb. Bntif this is not done, then will the deceased be born as a dog, who will 
become mad and harm everybody, and then in the nGa-Abéd compartment of Hell. 


If the flames be yellow, without any mixture of other colours, the deceased will be born 
in the region of the Yidags, for preventing which images of the Dhyéni Buddha, Ratna Sam- 
bhava, surrounded by Nye-sras, and also images of Manjiérf and of Sakya Muni sarrounded 
by his disciples must be made. Then will the deceased be born as a Lima towards the south 
and will devote himself to religious purposes. 


If the flames be yellow in colour and burn furiously, then gTorma-drgya-tsa, must be 
made, and charity extensively offered to the poor. Then the deceased will be born again in 
his own family. Failing this the deceased will be born in the region of the Yidags. 


If the flames be white and burn furiously, the deceased will be born as a Lha-ma-yin, 
and images of Mahaémaya (Yum-chhen-mo) and Amitayas should be made. Then the deceased 
will be born in the Happy Paradise of Dewa-chan. If only Tshogs-rgya be performed, then the 
deceased will be born as a son of wealthy parents, 


If the fire burns furiously red, emitting sparks, the deceased will be born as a Lha-ma-yin, 
for preventing which dkén-drtsegs must be performed, and the Thds-grol must be read, and then 
the deceased will be born as 8 son of a blacksmith. 


If the fire burns furiously without any colour, then the deceased will be born as a Garuda 
towards the north, for preventing which images of Dén-yéd-grab-pa (Dhyani Baddha Amdgha- 
siddhi), rNam-hjqms, sgrolma Ajige-pa brgyad-skyobs sMan-lha (Dohna, the Defender from the 
Eight Dreads),“5 sMan-lha (the God of Medicine) must be made, and the worship of Maitréya 
must be repeated. Then the deceased will be born as a son of a famous chief, or again in his, 
or her, own family. 


If the fire burns of a bluish-black colour, then gZun-ghdis (s. ¢., the Dé-Mang) mtshan- 
brjod, Sangs-rgyas-mtshan-hum (The Hundred Thousand Holy Names of Buddha). Then will 
the deceased be born as a chief, 


By doing these services here prescribed re-birth will be good in every case. 
O glorious result! Sarba-manga-lam! All happiness!” 


The ashes of the paper are carefully collected in a plate, and are then mixed with elay to 
form one or more miniature chaityas, called sa-tschha. One of these is retained for the 
household altar, and the rest are carried to any hill near and there deposited under @ projecting 
ledge of a rock, where they will not be directly exposed to the disintegrating rain. 


After the burning of this paper the lay-figure of the deceased is dismantled, and the clothes 
are presented to the Lamas, who carry them off and sell them to any purchasers available, and 
appropriate the proceeds, 


After the lapse of one year from adeath it is usual to give a feast in honour of the deceased, 
and to have repeated the sMan-lha service of the Medical Buddhas. On the eonclusion of this 
a widow, or widower, is free to re-marry. 


16. Exorcism of Ghosts. 


A ghost returns and gives trouble, either on account of its inherent wickedness, or if the 
ghost be that of a rich man, it may come to see how his property is being disposed of. In 
either case its presence is noxious, It makes its presence felt in dreams, or by making some 
individual delirious, or temporarily insane. 

A ghost is disposed of by being burned. Yor this purpose a very large gathering of 
Lamas is necessary, not less. than eight, and the service of byin sregs, or burnt offering, is 





«6 The Eight Dreads are: — Dread of Fire, Prison, Plunder, Water, Enemy, Elephant, Lion, and Snake. 
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performed. On a platform of mud and stone outside the house is made, with the usual rites, a 
magic circle, or kyil-Akkor, and inside this is 
drawn a triangle named hung-hung, as in the 
diagram here annexed. Small sticks are then laid 
along the outline of the triangle, one piled above hyil-khor....,... 
the other, so as to make a hollow three-sided 
pyramid, and around this are piled up fragments 
of every available kind of food, stone, tree-twigs, 
leaves, poison, bits of dress, money, etc., to the 
number of over a hundred sorts. Then oil is S.. 

poured over the mass, and the pile set on fire. 

During its combustion additional fragments of the miscellaneous ingredients reserved for the 
purpose are thrown in, from time to time, by the Lamas, accompanied by a muttering of spells. 
And ultimately is thrown into the flames a piece of paper, on which is written the name of the 
deceased person — always a relative —, whose ghost is to be suppressed. When this paper is 
consumed the ghost has received its quietus, and never gives trouble again. Any further 
trouble is due to another ghost, or to some demon or other, 






RUNG HUNG ....\.. 0005. 


THE BHASHA-BHUSHANA OF JAS’WANT SINGH. 
EDITED AND TRANSLATED BY G. A. GRIERSON, Pu.D., O.LE. 


Few Sanskrit scholars are aware of the mass of literature directly connected with their 
favourite subject, which exists in the Hindi language. The diligent searcher will find numerous 
commentaries on difficult Sanskrit books and many original works published in the vernacular. 
- There is a true, unbroken current of tradition connecting the literature of classical Sanskrit 
with that of Hindi, and the latter may often be used to explain the former. 


In the subject of Rhetoric, the treatment and terminology of Hindi is the same as that of 
Sanskrit, and as there is no English work, so far as I am aware, at present conveniently acces- 
sible, which deals with that subject,! I venture to put forward this little treatise with a two- 
fold intention : — firstly, to shew Sanskrit seholars that Hindi literature is a mine which may 
be advantageously explored by them, and secondly, to provide a convenient handbook of 
Indian BRhotoric. A reference to the index, which forms part of this edition, will shew 
how wanting even the best and most modern Sanskrit dictionaries are in this branch of 
knowledge. 


Since the time of Késava-dasa (fl. 1580 A. D.), who first brought Hind! literature into line 
with the best Sanskrit models, rhetoric has always been a favourite subject with vernacular 
writers in Northern India. KésSava-dasa’s two great works on Composition are the Kavi-priyé and 
the Rasika-priyd, the former of whieh was written for the famous hetaira Pravina Rai, celebrated 
alike for her learning and for her beauty. He had numerous imitators and followers, amongst whom 
may be mentioned Chintamani Tripathi (fl. 1675 A. D.), author of the Kdvya-vivéka and the 
Kédvya-prakdéa, and his brothers Bhishana Tripathi and Matirama Tripathi. The principal 
work of the last was the Lalita-laléma, which was written at the court of Raja Bhava Simha of 
Bindi (1658-82 A. D.). Passing over a number of other writers, we find Jas’want Singh, the 
author of the Bhash&-bhashans, flourishing at the end of the eighteenth century.2 He belonged 
to a family of Baghél Rajpiits, who came to Kannanj from Réwa about the year 1190 A.D. They 
settled at Kélapur in that country, and gradually spread over the neighbouring villages, till, about 
the end of the seventeenth century, their leader, Dharma-disa, took up his abode at Tir’ wa, some 
seven or eight miles south of Kannanj in the present Farrukhabad district. His grandson, Pratapa 
Simha, obtained the title of Rao from the Naw&b Vazir of Oudbh. Pratapa’s son, Suméru Simha,, 
acquired considerable distinction by his connexion with the Nawib Vazir Shuja‘u’d-daula, 


1 Tho translation of the Sahitya-darzana is out of print. 2 He died 1815 A. D. 
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whom he assisted in the battle of Buxar. He obtained from the emperor Shah ‘Alam, the title 
of Raja Bahadur, and the dignity of mansabddr of 3,000. Sumern Simha was succeeded by his 
brother Damara Simha, who was succeeded by his son Aurada(?) Simha. Jas’want Singh was 
son of this last, but did not succeed to the title, which was secured by his brother Pitam Siigh.3 
His name is still well known locally, as the builder of a large stone temple to Annapirni Dévi, 
and of other memorials still existing. He died in the year 1815. He is said to have been learned 
both in Sanskrit and Persian. He wrote a Ndyaka-bhéda, or Classification of Heroes, entitled the 
Sringdra-sircmam, and a treatise on Veterinary Surgery called Salihdtra, The work, however, 
oo which his reputation rests, is the Bhash&-bhashana, which has great authority. It has had 
numerous commentators, the best known of whom is Maharaja Ranadhira Simha, Sir’maur, of 
Sing’ra Mat, who wrote the Bhtishana-Kaumudt; which Ihave referred to throughout in editing 
the text. The Bhashd-bhtishana deserves its reputation. It is a mirack of compactness. Its 
author contrives, generally most successfully, to contain the definition of each rhetorical 
figure, together with an example, within the limits of asingle déhd. At the same time, the lan- 
guage is usually remarkably simple, and the style pleasing. Now and then, the necessity of 
compactness has made him obscure, and the available commentaries have, as is frequent in such 
cases, eluded the difficulty. I have therefore consulted the Séhitya-darpana throughout, giving 
references in every instance to the corresponding verse in the English translation of that work, 
T have, moreover, as a rule, adopted the renderings of technical terms given in that translation, 
and have followed its language as much as possible. I have also consulted other modern works 
on Rhetoric, more especially, the Rasika-n6hana of Baghun&tha-bhatta (fl. 1745 A. D.), the 
Phidrati-bhishana of the celebrated Giridhara-dasa ({1. 1875 A. D.), and the Padmdbharana of 
the equally celebrated Padmakara-bhatta (fl. 1815 A. D.). It will be seen that I have quoted 
these authors frequently, especially when the Dhdshd-bhishana deals with subjects not touched 
upon by the Sdhitya-durpuna. - 

In preparing the text, I have had in mind the requirements of European Sanskrit scholars, 
and when a word admitted of several spellings, I have given the form which nearest approaches 
the Sanskrit original. I do not anticipate that, with the aid of the translation, any difficulty 
will be found in understanding the text by any person who- knows Sanskrit and Prakrit. 

The work is divided into five lectures. The first is merely introductory. The second 
deals with Heroes and Heroines. Their classification 1s carried out to a minutencss even greater 
than that of the Dasarépa, or its follower the Sdhitya-darpana. Thethird deals with the various 
essentials of a poem, — the flavours, the emotions and the various modes of their expression, 
the essential and enhancing excitants, their accessories and ensuants. Then follows the fourth 
lecture, the main portion of the work, in which the various rhetorical ornaments of sense, the 
simile, metaphor, and so forth are defined and illustrated. The fifth lecture deals with verbal 
ornaments, — alliteration and the like. 


Where the text was wanting, I have, so far as my knowledge extends, supplied omissions, 
printing them within square brackets. So also all annotations and remarks, for which I am 
responsible, and which do not form part of the text, are enclosed between these signs. 


In transliterating, I have followed the system used by the Indian Antiquary, except that I 
represent anundsika by a dot (an inverted period) after the vowel nasalized; thus afr bhd' ts, 
ATHA MANGALACHARANA-NAMA PRATHAMAH PRAKASAH | 
LECTURE I. 
Introductory Invocation. 


Text. 
Vighna-harana tuma hau sadd Ganapati hihu sahdi \ 
Binatt, kara jori, karaw dijav grantha bandz Wit 





8 These names being partially Prékrit, I spell the tribe name Singh and not Simha. 
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Jinha kinhyau parapancha saba apani ichchhd par | 


Téa ké haw vandena karau’ hatha jori, sira ndun 2 Ul 
Karuné kari péshata sada sakala srishti kau prana | 

Aisé tsvara kb hiat: rahau raini dina dhydna lt 3 It 
Méré mana mé° tt basau . aist kyau kahit jaz | 

Yd té yaha manu Gpu sd° lijav kyaw na lagét wt 4& I 
Ragi manu mili sydma mé bhayau na gahirau lala | 

Yaha acharaja, ujjvala bhayau tajyyau maila tiht kéla ww 5 tt 


Itt mangalécharana-ndma prathamah prakdsah\\ 1 Wl 


Translation. 


O Ganésa, thou art ever a remover of obstacles ; be thou my help. With folded hands do I 
supplicate thee; complete thou this book. 


(The Lord) who by his mere will did create all that seemeth to exist ; Him do I adore, 
with folded hands and head humbly bowed before him. 


In thy mercy dost thou ever cherish the life-breath of all creation. On such a Lord may 
I meditate in my heart night and day. 


Why dolI say such (words) as ‘dwell thon in my soul’? For why dost thon not take this 
soul, and join it to thyself (for ever) ? 


The worldly (or scarlet) mind when absorbed in Krishna (or black colour), doth not become 
more worldly (or darker red), but, O wondrous miracle, it at once becometh white, and loseth 
all its foulness. 


[It is impossible to translate this verse literally, which depends on a series of paronomasias. 
Régi means both ‘devoted to things of the senses’ and ‘scarlet.’ Sydma means both ‘ Krishna,’ 
and ‘black.’ The verse is an example of the second variety of the ornament called Vishama, or 
Incongruity (see below vv. 122, 123.] 


End of the First Lecture, entitled the Introductory Invocation. 


[LECTURE I. A.] 


On the Nature of Words. 


(The Bhashd-bhishinu does not deal with the nature of words, but the subject is handled 
at considerable length in the various commentaries. As the technical terms employed in this 
connexion are frequently met with in Hindi literature, the following extract is given from the 
Bhishana-kaumudi. It closely follows Sdhitya-darpana, 10 and ff. Cf. also Regnaud, 
Rhetorique Sanskrite, pp. 15 and ff.] 

Text. 

(Athd vdshyddi sakti kathanam : — 

Vachaka lakshaka vyafijaka-: trividha sabda pahichant \ 
Vachya lakshya aru vyanhgya-é tint artha sutha-ddni |) 5a I 
Yd é bhinna ma héta kahw gubda "ru artha jitéka | 

Tad té kachhu prathamaht kahata lakshana lakshya vivéka \ 5b 1 


Atha abhidhd éakti lakehanam : — 


Nischita ékat a'rtha jaha. nahi bhdsat kachhu aura | 

Abhidha-bakti pramdna_ 56 bhanyau su-kavi sitramaura It 5e i 
Yatha : — 

S‘sa mukuta, kara mé* laukula ura vana-mdla_ rasdla \ 


Yamund-tira taméla dhiga mat’ dékhyau Na'da-ldla \\ 5a | 
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Atha lakshaka éabda lakshanam : — 


Mukhya artha mé° badha té tabda lAkshanika jédni | 

Rodhi praydéjana bhéda kart hota dvividha sukha-dam \j 5e It 
Atha ridht-lakshand lakshanam: — 

Baddha hii mukhydrtha mé vidita sbi jaga mahi | 

Rodhi-lakshana& ihédta sé pramita kavischi paki Sf tt 
Yathé : — 

Phalyau manératha réwari mohi parata pahichans | 

Praphulita nayana vildsiyate anja anja muda khdnt ti Sg tt 
Atha praydjana-lakshand lakshanam : — 

Praydjanavati lakshana dvat vidht tdeu prakara | 

Suddha aru gauni dutiya yuddha-dhira subha-dhara \\ Sh |} 
Atha éuddhé praydjana-lakshané lakshanam : — 

Upadana aru lakshana-i sarépa avadhdiri | 

Sadhyavasina saméta kiya suddhéd mé vidhi chérin Si ou 
Upédana-lakshané, yatha : — 

Para guna ké dkshépa kari upadana thaharédia | 

Vana chaleta saba kou kahai nara binu kyd° karts jétay 5j wu 
Lakshana lakshand, yathd : — 

Nisa lakshana aurahs daé lakshana lakshand tanta \ 

Gangd-tata-ghéshani sabai gangd-ghisha kahanta\ 5k 
Saropa lakshand, yathé : — 

Kyé'-hi samaté pat kat auraht aura arépa | 

Ba&ké téré nayana, 6 vara khanara ké édpatt 61 it 
Sadhyavasina lakshand, yathé: — | 

Sama tajt samaté-ht kahat wahat mukhya ntrabahi | 

Aju mht pydi sudhd dhant t6 sama ké dhi th Sm 
Atha gauni praydjana lakshand lakshanam :— 

Sddrisa guna sambandha jaha’ gauni taht bakhans | 

Sdripé pahili dutiya sddhyavasdna nidhéni i, Sn it 
Sdarépd lakshand, yatha: — 

Sddrisa guna Grépa sé: sarépa sukha-daina | 

Mriga-nayani vént phant dasy6 su visu ufarat nai 50 {I 
Sddhyavaséné lakshand, yathé :.— | 

Gaunt sidhyavasana sé jaha’ kévela upaména | 

Sasi mé dvai khaijana chayala td dpara dhanu téna un Sp i 
Atha vyaiyand éakti lakshanam: — 

Vachaka lakshaka mola kari artha chamatkrita anya | 

Tahki vyahjan& kahata hai’ jé kavité mé ganyatt 84 IN 
Atha vachaka-mdla vyangya arthi: — 

Antkérathi éabda mé: | chamatkdra sarasds | 

Tépa harai mé kari kripd vana-mdli vana lydi ll Sr tt 
Atha lakshaka-mtla vyatgya artha: ~ 

Mukhya artha ké bddha kari artha vyangya kari dni \ 


Téré ripa vildki kat cohhavi nija ki: dhike mani 58 1] 
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Translation. 


[The sense of a word, or the connexion of a word with the object (artha) which it 
connotes, is called vydpdéra, function, or éakti, power. It thus appears that the word artha 
may itself frequently be translated by ‘“ meaning.” 


There are three meanings (artha) of a word : — 

1, The expressed meaning (vdchya artha or mukhya artha): that conveyed to the 
understanding by the word’s proper power (abAidhd sakit). 

2. The indicated or metaphorical meaning (lakshya artha) : that conveyed to the under- 
standing by the word’s metaphorical power (lakshand sakiz). 

3. The suggested meaning (vyangya artha) : that conveyed to the understanding by the 
word's suggested power (vyanjand sakti). | 

(There are thus : — 


A. Three functions or powers : — 
(1) the proper, abhidha ; 
(2) the metaphorical, lakshand ; 
(3) the suggested, vyanjand. 
B. Three meanings: — 
(1) the expressed, vdchya ; 
(2) the metaphorical, lukshya ; 
(3) the suggested, vyangya. 
O. Three uses of a word : — 
(1) a word employed with its proper power, vickaka or vachika; 
(2) a word employed with its metaphorical power, lakshaka or ldkshamka ; 
(3) a word employed with its suggested power, vyanjaka. | 


On the proper power of a word. 


[ Sdhstya-darpana, 11). 

[The proper power (abhidhé saktt) of a word (is that which conveys to the understanding 
the meaning which belongs to the word by the convention which primarily made it a word at 
all, and] is that in which only the one simple original meaning appears, and no other, as for 
example : — 

‘I saw Krishna, the darling of Nanda, by the ¢am4la tree on the banks of the Yamuna, 
with diadem on head, staff in hand, and a woodland garland upon his chest.’ 


Here all the words are used each in its proper original sense. | 
On a word employed with its metaphorical power. 


[ Sdhitya-darpana, 13 and ff.] 

[When there is incompatibility of the expressed meaning of a word [with the rest of the 
sentence], the word becomes employed with its metaphorical power (lakshand éakti), and is 
classified under two heads, according us [the metaphorical power is conveyed by] (1) conven- 
tional acceptation or by (2) a motive. 

(1) According to the best authorities the metaphorical power depends on conventional 
acceptation (ridhi), when the expressed meaning is incompatible [ with the rest of the sentence, 
and the metaphorical meaning] is familiarly accepted by general convention. As for 


example : — 
‘I recognise thy wishes as bearing fruit. Thine eyes rejoice (Ji¢., blossom), and every limb 
is a mine of joy.’ [Here wishes are said to bear fruit, and eyes to blossom. But these words 
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of bearing fruit and blossoming, are in their proper sense incompatible with the meaning of the 
rest of the passage; for trees, and not wishes or eyes, bear fruit and blossom. The words are 
therefore not used in their expressed meaning, bat with a metaphorical sense familiarly 
accepted by general convention. 


(2) The metaphorical power depending on a motive (prayéjana) is of two kinds, 
according as it is (a) simple (suddhd) or (b) qualified (gauni). 


(2) The simple metaphorical power depending on a motive (suddhd praydjanavati 
lukshand gaktt) is of four kinds, viz, as it depends upon (a) comprehension (updddna), 
(8) exclusion (lakshana), (y) apposition (sdropa), or (3) introsusception (sddhyavasdna.) 


(2) It depends upon comprehension (uwpdddna) when there is a hinting of some other 
quality [in addition to the proper power of the word. That is to say when the proper power is 
not abandoned, but there is a co-existence in the same word, both of the metaphorical and of the 
proper power: as for instance], when people say ‘the arrows are coming,’ where we all know 
that arrows (being inanimate) cannot alone have logical connection with the action of coming, 
and sv, with a view to the establishing of this logical connexion in the expression, the use of 
the word arrows hints, in addition to its proper power, that thereare men employed in propelling 
them. [Thus the word ‘arrows,’ in the sense of ‘men propelling arrows,’ takes a figurative 
acceptation, without absolutely abandoning its proper sense. Moreover, the word is used in this 
figurative sense in virtue of the motive of the author of the phrase in which it occurs, to cause 
the hearer to understand that there are not merely a few men shooting at random, but a troop 
of archers shooting in concert. | 


(8) It depends upon exclusion (laksehana-lakshand, or jahatsvdrthéd lakshané) when 
there is absolute abandonment of the proper power, as, for instance, when we use the expression 
‘a herd station on the Ganges,’ for ‘a herd station on the banks of the Ganges.’ [Here the 
proper power of the words ‘on the Ganges’ is incompatible with that of ‘hut,’ fora hut cannot 
be imagined as situated on a river, It is, therefore, replaced by the figurative power of ‘on the 
banks of the Ganges,’ and the proper power of the words ‘on the Ganges’ disappears completely 
before this figurative power, The figurative use, moreover, results from the motive of the author 
of the phrase, to cause the hearer to think of the extreme coolness and purity pertaining to the 
Ganges itself, which would not have been suggested by the exposition of the same matter in the 
shape of the expression ‘a herd station on the bank of the Ganges.’ ] 


(y) It depends upon apposition (sdropd), when one word (in its figurative power) is put in 
apposition, with the same signification, to another word (in its proper power) ; as for example,— 
‘These — thy curved eyes — have the brilliancy of a dagger.’ [Here the word ‘these’ denotes 
the glances of the curved eyes, which are also denoted by the words ‘ curved eyes,’ by means of 
a figurative meaning with comprehension (updddna), and the two are in apposition. ] 


(3) It depends on introsusception (sddhyavasdnd) when the identity [of one word in its 
metaphorical power, and of another word in its proper power] is asserted, but when the word in 
its proper power [with which the other word in its figurative power is identified] is not given 
[in apposition], as for example, —‘ To-day thou gavest me nectar to drink ;O Lady, who is equal 
to thee,’ in which the word in its proper power [with which the figurative word ‘nectar’ is 
identified], viz., ‘the embraces of the lady,’ is omitted. [It will be seen that the use of a word 
in its introsuscepted metaphorical power is the same as the use of a word in its comprehensive 
metaphorical power or in its exclusive metaphorical power: and that it is only another way of 
considering these metaphorical powers of a word, in contrast with its appositional metaphorical 
power. | 


[The instances above quoted have been examples of simple (¢uddhéd) metaphorical power 
depending upon motive, that is to say, the connexion between the expressed meaning and the 
metaphorical meaning has not been that of resemblance (sédrisya), ¢. e., has not been founded 
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on a quality which is common to the different objects expressed by the two meanings of the 
same word. In other words, when the connexion depends upon the resemblance of two objects, 
it is meant the two objects agree in certain points, and that the points of disagreement are 
put to one side for the moment. When it does not depend upon the resemblance, the points of 
agreement are also not considered. Thus, when, as above, the word ‘arrows’ is used for 
‘archers,’ there is no suggestion of resemblance between arrows and archers; so also there is no 
resemblance between ‘the Ganges,’ and ‘the banks of the Ganges,’ between ‘eyes’ and ‘glances 
of eyes,’ or between ‘nectar’ and ‘the embraces of a lady.’ 


(5) Gn the other hand when the connexion [between the expressed meaning of a word and 
its metaphorical meaning] is founded on resemblance, the metaphorical power depending 
upon motive is called qualified (gaunt), and is of two sorts, according as it depends on 
(y) apposition (sérépd) or on (3) introsusception (sddhyavasdnd). 


(y) It depends on apposition (sérépd gauni lakshand) when there is apposition with similarity 
of attributes. [That is to say, when one word (in its metaphorical meaning) is put in apposition 
to another word (in its expressed meaning) with the same signification, the connexion depending 
on points of similarity.] As for example, ‘ the locks — the snakes — of the deer-eyed lady, have 
bitten me, and (the effects of) their poison has not disappeared.’ [Here the lady’s hair is put 
in apposition to snakes, owing to the resemblance of the one to the other. ] 


(8) It depends on (a) introsusception (sédhyavasdnd gaunt lakshand) when only the thing 
with which comparison is made {t. ¢., only the word in its metaphorical meaning with no word 
in its proper sense in apposition], is mentioned, as for example :— 

Two khaiyjana birds (1. e., eyes) were hovering in the moon (2. ¢., the lady’s face), and over 
them is a strung bow (t.¢., her brow). [Here the words in their expressed meaning (the eyes, 
the face, and the brow) are not mentioned, and hence there is no apposition. } 


On the suggested power of a word. 
[ Sdhitya-darpana, 23 and ff.] 


[ [When a word’s proper power (abhidhd sakti), and its metaphorical power, repose after 
having done their duty, that power by which a further meaning is caused to be thought of is 
calied the suggested power (vyanjand éakis). | 


That power of a word which gives an unexpected meaniug [1. ¢., not the expressed or meta- 
phorical], and which depends (a) upon the expressed meaning (véchaka artha), or (6) upon the 
metaphorical meaning (/akshaka artha) of a word, is called its suggested power (vyaiijand sakts). 


(a) It depends upon the expressed meaning when a special meaning is to be understood 
(from the context, or otherwise) in a word whose expressed meaning is ambiguous (or which has 
several expressed meanings), as for example, ; 


‘ Vanamali conducts me to the forest, and, taking pity on me, soothes the pangs of my 
passionate love.’ 


{The actions of conducting the lady to the forest, and soothing the pangs of her love, being 
characteristic of Vanamalt, or the god Krishna, shew that it is only he that is meant, and not 
any person wearing a garland of wild flowers, which is one of the expressed meanings of the 
word. | 


(5) It depends upon the metaphorical meaning of a word, when a meaning is suggested, 
the expressed meaning of a word being incompatible (with the rest of the sentence). [That is 
to say, — we have seen that the metaphorical power of a word may be conveyed by a motive, 
and depends on the incompatibility of the expressed meaning of a word with the rest of the 
sentence. The power by which the motive is caused to be thought of, is called the suggested 
power: | as for example, 


‘When I saw thy (charming) form, I cried shame to my own beauty.’ 
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{Here the speaker’s beauty is an incorporeal thing, and it is absurd to take the expressed 
meaning of the words ‘cried shame.’ These words are therefore taken in their metaphorical 
power, the motive (praydéjana) being to extol the beauty of the person addressed. The 
suggested meaning is that the latter is surpassingly beautiful.) ]. 


[The following scheme shews the connexion of the various powers of a word, according to 
the Bhishana-kaumudi, in a tabular form. 


The Bhishana-kaumudé follows the Sdhitya-darpana in its divisions, except that the latter 
subdivides the metaphorical powers depending on convention (riidht), exactly as it subdivides 
those depending on motive (prayéjana). This, the Bhishana-kaumudi, for no valid reason, 
abstains from doing. 


( Expressed, 





| abhidhd. 
By conven- With 
tion, rudht- apposition, 
vali lakshand. sdrépa. 
. By compre- 
Simple, hension, 
Metaphorical, : upaddna- 
lakshand. With intro- lakshana. 
susception, 
With a sddhyavasdnd, | By exclusion, 
motive, lakshana- 
an eihee prayljana-vati lakshand. 
jakti. lakshand., 
With 
apposition, 
Qnalifi- sdropda. 
ed, gaunt. | With intro- 
susception, 
sddhyavasand. 
Depending on 
expressed 
meaning, 
abhidha-mild, 
Suggested, 
vyafijand. Depending on 
metaphorical 
meaning, 
lakskana- 
mild, | 
(To be continued.) 
MISCELLANEA. 
SOME REMARKS ON THE KALYANI gion, which lies beyond in the interior, is Burma, 
INSCRIPTIONS. the oldest province of which, above Ava, is still, 
(Continued from page 108.) as Yule informs us, formally styled in State 
(4) Suvannabhanmi. documents Sénaparanta, 1. ¢, Golden Fron- 
tier.” — McCrindle’s Ancient India described by 
(a) Ptolemy, p. 198. 
“The Golden Khersonese denotes usually (d) 


the Malay Peninsula, but more specially the 
Delta of the Irfwadi, which forms the province 
of Pegu, the Suvarnabhami (Pali form — Suvan- 
nabhtmi) of ancient times. Fhe Golden Re- 


‘* Why these lands should have been termed the 
lands of silver and gold (Argentea Regio, Aurea 
Regio, Chersonesus Aurea) may appear ob- 
scure, as they are not now remarkably pro- 
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ductive of those metals. There are, however, 
gold washings on a small scale in many of 
the rivulets both of Pegu and of the valley of 
the Upper Irfwadi and of the Kyendwen [Chind- 
win], which may have been more productive in 
ancient times. And the Argentea Regio may 
probably (as suggested by Col. Hannay) have 
been the territory including the Bau Dwen 
[Bodwin, really a part of the Sh&n States], or 
great silver mine on the Chinese frontier, which 
is believed to supply a large part of the currency 
of Burma. Indeed Aurea Regio may be only 
a translation of the name Sénaparainta, which is 
the classic or sacred appellation of the central 
region of Burma, near the junction of the Ir&wadi 
and the Kyendwen, always used to this day in the 
enumeration of the king’s titles. These regions 
may, moreover, have been the channels by which 
the precions metals were brought from China, and 
the mountains near the sources of the Jréwadi, 
which are said to be very productive of gold; and 
possibly, even at that remote period, the profuse 
use of gilding in edifices may have characterized 
the people, as it does now. 

‘‘It seems, however, most probable that this 
practice was introduced with Buddhism. Yet 
even at the period of the first Buddhistic mission 
to this region, at the conclusion of the third 
great Synod, B. C. 241, it was known in India as 
Suvarnabhimi, the Golden Land. 


“ According to Mr. Mason, the ancient capital 
of the Talains (of the Toung-thoos [see ante, 
Vol. XXI. p. 379£.], according to the tradition of 
the latter) was Thadung, or Satung, a city whose 
traces still exist between the mouths of the Salwen 
and the Sitang. ‘Suvanna-bumme,’ he adds, but 
unfortunately stating no authority, is still the 
classic Péli name of Satung [meaning thereby P 
Thatén].”—Yule’s Mission to Ava, page 206. 

(c) 

“Sén6 and Uttard were deputed to Suvarna- 
bhdmi, or Golden Land. As this country was 
on the sea-coast, it may be identified either with 
Ava, the Aurea Regio, or with Siam, the Aurea 
Chersonesus. Six millions of people are said 
to have been converted, of whom twenty-five 
thousand men became monks, and fifteen hundred 
women became nuns.’—Cunningham’s Bhilsa 


Topes, page 118. 
(d) 


“The identity of the Khrysé of Ptolemy, of the 
Suvarnabbdmi of the Buddhist legends, and of 
the city of Thahtun [Thatén] in Pegn, all having 
the same signification, appears nearly certain.” — 
Phayre’s History of Burma, page 26. 

(e) 
‘“‘Suvannabhfiimi is the only geographical name 


which occurs in the Dipavamsa, the Mahdvamsa, 
and the Samantapdsddikd in connection with the 
Buddhist mission to that country. Lassen iden- 
tifies Suvaunabhimi with the present Pegu, or 
the Delta of the Irrawaddy; Col. Yule applies the 
name to a promontory or place on the coast of the 
Gulf of Martaban; and other writers hold that it 
means Burma in general or the large islands off 
the Straits (Settlements), In modern Burmese 
works Suvannabhimi is used as the classical 
designation of British and Upper Burma. Cap- 
tain Forbes, in his Indo-Chinese Languages, has 
already forcibly pointed out, and his statement is 
corroborated by geological evidences and the 
Native records, that the extensive plains south of 
the Pegu Yéma and what are now the Irrawaddy 
and Sittang valleys were covered by the sea till 
a few centuries after Christ. Even Hiuen Tsiang, 
who visited India in the 7th century A. D., places 
Prome near a sea harbour. Burmese historians 
date the retreating of the ocean from Prome 
from a terrible earthquake, which took place in 
the fifth century after Christ. The corrosion of 
the sea water is still clearly traceable on the 
numerous boulders which line the base of the 
hills stretching, now far inland, from Shwégyin 
to Martaban. Cables and ropes of sea-going 
vessels have been dug up near Ayetthema, the 
ancient Takkala, now distant 12 miles from the 
sea-shore, and but lately remains of foreign ships 
have been found near Twanté buried eight feet 
beneath the surface of the earth.”—Forchham- 
mer’s Notes on the Early History and Geo- 
graphy of British Burmah. II.—The First Bud- 
dhist Mission to Suvannabhimi, page 3. 


(f) 


The following extract from the preface to Col- 
quhoun’s Across Chrysé is from the pen of the 
late Sir Henry Yule: 


“Chrysé is a literal version of the Sanskrit 
Suvarnabhimi, or Golden Land, applied in 
ancient India to the Indo-Chinese regions. Of 
course, where there is no accurate knowledge, the 
application of terms must be vague. 


“It would be difficult to define where Ptolemy’s 
Chrysé.(Chrysé Chora aut Chrysé Cherson- 
nesus) terminated eastward, though he appears 
to give the names a special application to what 
we call Burma and Pegu. But Ptolemy, from 
the nature of his work, which consisted in draw- 
ing such maps as he could, and then tabulating 
the positions from those maps, as if he possessed 
most accurate data for all, necessarily defined 
things far beyond what his real materials justified. 
If we look to the author of the Periplus, who has 
no call to affect impossible precision, we find 
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that Chrysé is ‘the last continental region 
towards the East.’ North of it indeed, and farther 
off, is Thina, 7. e., China. 

‘“‘ Chrysé then, in the vague apprehension of the 
ancients, — the only appropriate apprehension, 
where knowledge was so indefinite,—was the 
region coasted between India and China. It is 
most correctly rendered by ‘ Indo-China.’ ” 

(9) 

The above extracts shew that the precise iden- 
tification of the country known as Suvanna- 
bhami to the ancients is one of the vered ques- 
tions of the early geography of the Far East. 
All Burmese and Talaing writers, however, 
agree in applying the designation to Thatén, 
which was formerly a sea-port town, and they 
assert that the raison d'etre of the name is that 
auriferous ore was found in the tract of the 
country in which Thaton is situated. 

Like the term Rf&majiifiadésa, the appellation 
Suvannabhimi appears to have been originally 
applied to the basin of the Sittang and the Sal- 
ween rivers, which are noted for gold-washings 
on their upper reaches. “Gold is certainly found 
in most of the affluents of the Shwégyin (Gold- 
washing) river, aud has been more than once 
worked, but the quantity obtained is so small as 
not to repay the labour. This river and the 
mountains at its source have been examined by 
Mr. Theobald of the Geological Survey and by a 
practical miner, and the reports of both point 
generally to the same conclusions. Mr. Theobald 
stated that ‘the section of the auriferous beds 
corresponds very closely with that given by Sir R. 
Murchison, in his Siluria, of the Russian gold 
deposits .... . From the occurrence of coarse 


grains in the Shuaygheen (Shwégyin) gravels, 
I should infer the occurrence of the metal in situ 
in some of the rocks towards the sources of the 
streams falling into the Sittang (Sittaung), espe- 
cially the Matuma(Muttama)...... From the 
marked scarcity of quartz pebbles at the gold 
washings, I am inclined to believe that quartz is 
not the matrix, or not the sole matrix, certainly of 
the Shuaygheen gold.’ 

Gold-washing in the Sittang valley was a 
remunerative industry in ancient times; but as, 
in course of time, gold could not be worked in 
paying quantities, the energies of the people were 
directed to other channels, and evidently to com- 
merce. Still the glamour of the name remained, 
and its currency was maintained by the fact of 
the Sittang valley containing seaport towns, 
namely, Gélamattiké or Takkala, and subseqnently 
Thaton itself, which were great emporia of trade 
between India and the Far East till the Middle 
Ages. 

In the Kaly&nt Inscriptions, Suvannabhtmi 
is identified with RAmafifiadésa. This identi- 
fication appears to rest on plausible grounds, as 
gold-washing is still carried on in moat of the 
districts comprising the ancient Talaing kingdom 
of Rémafifiadésa. Gold is still worked at Désam- 
p& in the Pegu district, on the banks of most of 
the streams in the Shwégyin district, at Méwaing 
in the Bilin township, and at the head-waters of 
the Tenasserim river. At Thatén, auriferous 
sands occur in the Shwégyaung San close to the 
site of the Palace of Manuhf, the Talaing king, 
who was conquered and led away captive to Pagan 
by Anorat‘&zoé in the 11th century.’ 

Taw Sern-Ko. 


NOTES AND QUERIES. 


SRAHI. 

Ante, Vol. XXII. p. 222, Dr. Fleet has given 
another instance of the use of the word sr&he, 
which he had previously found in some dates of 
Old-Kanarese inscriptions. I may perhaps draw 
attention to the fact that apparently the same 
word, only spelt sr&hi, is regularly employed in 
the dates of the Orissa inscriptions, edited by 
Bab Man Mohan Chakravarti in the Jour. Beng. 
As. Soc. Vol. UXII. Part i. pp. 90ff. Thus we 
read in Mr. Chakravarti’s inscriptions :— 

No. I. 1. 2: ... vijérfjyé samasta 3 anka 
éraht Magusira kri trayédasi Bhimiviré ; 
No. II, 1.1: ... Purushéttamadéva mahé- 

rijénka samasta 2 érdh¢ Mésa su 12 Grivaré; 

1 British Burma Gasetteer, Vol. II. page 649. 

3 [One plausible derivation for Argentea Regio is that 
it is merely a translation of Apyvpy = a Greek ren- 
dering of Arkang, the Indian pronunciation of Rak‘aing, 


No. III. 1. 1: ... vijayarféjyé samasta 4 
anka érdh¢ Dhanu amfvai Sauriviré ; 


No. IV.11:... vijérfijé samasta 41 érdht 
Dhanu sukala saptami Raviviré ; 


No. V.1.1:... vijér&jyé samasta 35 érdhé 
Mésa kri 4 Vudhaviré ; 

No. VI. 1. 2: . .. mahfr&jAnkara samasta 
4 atka érdhf Kakadé su 10 Vudhavéarée. 


The editor of these inscriptions considers érdhf 
to be a technical word, which has no particular 
meaning in the context. I myself am unable to 
offer any explanation of it. 

F. KIELHORN. 

Géttingen. 
the usual local name for the country now known as 


Arakan. Argentea Regio was Arakan apparently 
beyond all doubt.—Eb. ] 
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LECTURE II. 
THE CLASSIFICATION OF HEROES AND HEROINES. 


Text. 
Chaturvidha-ndyaka-varnana. 
Eka nari 86° hita karat s6 anuktla bakhdné | 
Bahu nérint 86° pritt sama ' td ké- dakshina jani 1) 6 11 
Mithi bdtat satha karat kart kat mahé bigéra \ 
Awai léija na dhrishta ké kiyat’ hott dhikkdra Vi 7 WW 
Translation. 


The Four-fold Classification of Heroes. 
{Sdhitya-darpana, 70-74. ] 
(1) Anukila, the Faithful. He is devoted only to one beloved. 
(2) Dakshina, the Impartial. He is equally attached to several. 
(3) NSatha, the Sly. He uses soft words to one for whom he has absolutely no affection. 
(4) Dhrishta, the Saucy. He is not ashamed, however much he may be abused. 


Dext. 
Trividha ndyaka-varnana. 
Svakiyd-pats ké- pati kahat para-ndri upapatti | 
Vaisika ndyaka ki sadé ganikd-hi 86° rattt 11 8 AN 
Translation. 


The Three-fold Classification of Heroes. 


[Not in Séhitya-darpana. The classes correspond to each class of the three-fold classifica- 
tion of heroines, given below (v. 10).] . 
(1) Pati. The Husband. He is the devoted husband of a faithful wife. 


' (2) Upapatt. The Lover. He has anamonur with a woman who is another’s, 7. e., not 
his wife. 


(3) Vatésika. The Loose. He continually spends his time amid strumpets. 
Text. 
Chaturvidha ndyiké-jdti-varnana. 
Padmini chitrini tankhini aru hastini bakhdni | 
Vividha néyikd-bhéda té chart jdt tiya jant 11 9 1 
Translation. 
The Four Races of Heroines. 
[Not tn Sdhitya-dar pana.) 


Women are of four races or kinds, viz., the Padmini, the Chitrint, the Sankhini, and the 
Hastiné. ° 
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[This classification is not mentioned in the Sdhitya-darpanu. It depends not on the 
inner but on tbe outer nature of a woman, and is frequently enlarged on by later writers. The 
Tantras are full of this classification, women of a particular external nature being necessary for 
certain of the obscener rites. The Bhdsha-bhishana does not give the distinguishing marks of 
each class, and those usually given are more or less ludicrous, and are manifestly incomplete as 
detinitions. Mallik Muhammad sums up the classification in a few lines in his Padumévat:, 
and the following abstract of what he says (vv. 501 and ff.) may be given for the sake of 
completeness. 


(1) The Padmini. The best kind of woman. She has the odour of lotus, thus attracting 
bees. She is not very tall or very short, very lean or very stout. She has four things long 
(hair, fingers, eyes and neck), four light (teeth, breasts, forehead and navel), four thin (nose, 
loins, waist and lips), and four smooth (cheeks, pyge, wrists and thighs). Her face is like 
the moon. Her gait that of the swan. Her food is milk, and she is fond of betel and flowers. 
She has sixteen-sixteenths of all graces. 


(2) The Chiériné, The next best kind. She is clever and amorous, and beautiful asa fairy 
(apsaras). Never angry, always smiling. Her husband is happy with her, and she is faithful 
to him. Her face is like the moon. Her complexion fair asa waterlily. Her gait that of 
a swan. She eats milk and sugar, and of them she eats but little. She is fond of betel and 
flowers. She has fourteen-sixteenths of all graces. 


(3) The Nankhiné. She eats little but is strong. Her bosom is smooth, her loins are 
thin, and her heart is full of pride. When she is very angry, she will go so far as to kill her 
beloved, and never looks forward to the consequences of her actions. She is fond of wearing 
ornaments herself, but cannot bear to see them on another woman. She walks with a loose 
gait and her body is covered with down. She loves to eat fat flesh, and hence her breath is 
evil smelling. Her embraces are fiercely passionate. 


(4) The Hastini. Her nature is that of an elephant. Her head and feet smooth and her 
- neck is short. Her bosom is lean and her loins large. Her gait is that of an elephant. She 
cares not for her own husband, but is always longing for other women’s men. She is greedy 
and wanton, nor cares for purity. She perspires freely drops viscid as honey. She has 
neither fear nor modesty in her heart, and must be driven with a goad. | 


[Note. — In the Bhashd-bhishana, the word for ‘ heroine’ is correctly spelled néyikd, in the 
Sanskrit fashion. In Hindi the word is often spelled ndyaké, which looks like bad Sanskrit. 
The case is, however, not so. It isa good Hindi word. The word nayikd became first, quite 
regularly, ndtkd. The i after a long vowel may be written in Hindi, as ya. Hence an optional 
form of ndikd is nayaké.] 


Text. 
Trividha ndyikd-varnana. 
Svakiyaé vydhi niyika parakiya para-vdéma | 
Sé samanyé nayika ja ké dhan so' kama = WW 10 Ut 
Translation. 


The Three-fold Classtfication of Heroines. 


[ Sahitya-darpana, 96-111. The classes correspond to each of the three-fold classification 
of Heroes given above (v. 8). |] 


(1) Svakiyd, One’s Own. She is the faithful wife of the Hero. 


(2) Parakiyé, Another’s. [She is either the wife of another man, or an unmarried girl 


under her parents’ guardianship. She is subdivided into six species to be subsequently 
described (vv. 13-15).] 
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(3) Sdményd [or SAdh@rané]. Anybody’s. (She sells her) love for money (to the first 
comer.) [She is, however, capable of disinterested attachment. ] 


SS a ce eg. 


Text. 
Mugdhadi tint avasthd ké bhéda, 

Binu jdnav’ ajhiata har jané yauvana-jhata | 
Mugdha ké dvai bhéda kavi thi vidht varanata jdta Wit 
[Jd kaw chita rati kd-darat kahiya navédha séi | 

Néku hié ratt mana 76 visrabdha taka: hét it lla wi J 
Madhya sé 74 mé* dot lajjd madana samdna | 

Att pravina praudha wahai ja kaw piya mé dhydna Wl 12 tl 

Translation. 


The Three-fold Classification of Heroines based on Maturity. 


[Sdhitya-darpana, 98-101, where they are considered as sub-divisions of the heroine who is 
svakiyd, ‘one’s own’ (v. 10).] 


(1) Mugdhd, the Artless, or Youthful. She is of two kinds, either (a) ajfidtayauvana 
or (6) jhatayauvand, according as she is not or is conscious of the first arrival of the 
period of adolescence. [Another sub-division is (c) navédhd, the Bride, who fears the marri- 
age couch, of which a further sub-division is the viésrabdha-navidhd, the Bride without fear, 
who in her heart looks forward to the same. These are mentioned in the Bhishana-kaumudi, 
but not in the Bhéshd-bhishana. | 


(2) Madhyd, the Adolescent. (She struggles between) an eyual amount of modesty and 
of passion. 


(3) Praudha [or Pragalbhaé], the Mature. She is very skilled in the arts of love, and 
all her thoughts are bound up with her beloved. 


Text. 
Parakiy a-bhéda-lakshana. 
Kriyaé vachana 80° chdaturi yahai vidagdhé rity | 
Bahuta durdé-hii salchi lakhai lakshit& pritts 118 
Gupta rati gépita karat tripti no kulaté ahi | 
Nischaya janatt piya-milana muditaé kahiyar tdhi W141 
nasyau thaura sahéta kau dgé hitnahdr 1 
Jai na sakai sahéta mé: antbayana! sox i 15 it 
[ALilipiya 86° ékdnta hwat nija hita karat uchary | 
Parkiyé mé 86 kahai svayamantiké nar: i) 15a II 
Para-ndyaka s6° pritt rasa raranata Xdha antdha | 
Kahat anidhd bydha binu bydhi héi so tdha WW 16b UW | 
Translation. 


The siz divisions of She who is Another's. 
(1) Vidagdhd, the Clever. She is either — 
(a) Kriyd-vidagdhd, clever in action, or 
(5) Vachana-vidagdhd, clever in her language. 


(2) Lakshitéd, the Detected. Though she conceals them carefully, her amours are 
detected by her confidential friend. 








1 For anusayand (m. c.) 
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(3) Guptd, the Concealed. She successfully conceals her amour. [She has three sub- 
divisions — ; 
(a) Bhita-guptd, who conceals what has occurred. 
(6) Bhavishyat-gupté, who conceals what is to occur. 
(c) Vartamdna-guptd, who conceals what is occurring. ] 
(4) Kulatdé, the Unchaste. She is not satisfied (with a single amour). 
(5) Afuditd, the Joyful. She is certain that her beloved will keep his assiguation. 
(6) Anusaydnd, the Disappointed. Of three kinds, either — 
(a) The place of assignation exists no longer, 
(b) Or she is in doubt whether her beloved will be there or not, 
(c) Or she is prevented from going there. 
((7) Svayanditikd, The Direct, is she who meets her beloved in a quiet spot, and tells him 
of her love. 


(8) When she who is another’s is a Married Woman she is called tdhd, and when not 
a Married Woman, anidhd. From the Lékékti-rasa-kaumudi of Riya Siva Dasa.) 


Text. 
Dasa-ndéyikd-bhéda-varnana. 
Préshita-patika virahini att risa pati 86° hét | 
Puni pichhé pachhitai mana kalahantarité sé. "16 Il 
Pati dwat kahu: rains bast prata khanqité geha | 
_ Jdti milana abhisérikaé kari s'gdra saba déha WW 17 tt 
(Sukla aru kyishné ganyau apara Givaé abhisdra | 
Tint bhéda abhisdrikd karyau su-kabi saraddra "17a WN] 
Piya sahéta paéwai nahi chinté mana mé dni | 
Séchu karat santiépa 86° utkanthité bakhdni wo 18 tl 
Binu paar’ sankéta piya vipralabdha tana tdpa | 
Vasakasajj& tana sajat piya dwana jia thapa W 18 Wt 
Jd ké pats ddhina kahi svadhinapatiké taht | 
Bhéra sunai piya kau gamana pravasyatpatika? dkhi 20 Ul 
[Piya vidésa té* dwaté sunat badhat sukha vama \ 
Agamapatika tdéhi ké: varanata hai guna-dhdma \t 20a Il | 
Ji kau ptya dwat milana apani tiya kau hoi | 
Lakshana kavt-yjana kahata hat Agatapatiké si: 4 21 I 
Translation. 


The Ten-fold Classification of Heroines with reference to their Lovers. 
[ Sdhitya-darpana, 112, where, however, only the first eight classes are mentioned. ] 
(1) Préshitapatiké, She whose husband is abroad. She is pining in his absence. 


(2) Kaluhdntaritd, the Separated by a quarrel. She has been angry with her lord 
(and is separated from him). She is subsequently filled with remorse. 
(3) Khanditéd, the Sinned against. Her lover approaches her room in the morning after 
spending the night with some other (woman). 
(4) Abhtsdriké, the Forward, She adorns her whole person, and goes to see her lover. 
{According to the poet Sar’dar, she is of three kinds — 
(a) NSukldbhisdrikd, who visits her beloved on bright moonlit nights. 





3 Should be pravatsyat, the ¢ is omitted (m. c.) 
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(b) Krishnabhisdérika, who does so on dark nights, 
(c) Divdébhisdrikd, who does so by day. 

Other authors add — 

(€) Sandhydbhisdrikd, who does so in the evening twilight. 
(ce) Ntsdbhisdrikd, who does so by night.] 

(5) Utkanthité, She who longs in absence. She is afflicted at the (unintentional) 
absence of her beloved from the place of assignation. 

(6) Vipralabdhd, the Neglected. She is afflicted because her lover neglects to keep an 
assignation, 

(7) Védsakasajjé, She who is ready in her chamber. She adorns herself, and waits the 
coming of her beloved. 

(8) Svddhinapatikd, She who is sincerely loved, She has an obsequious lover. 

(9) Pravatsyatpatikd, She who anticipates separation. She learns at dawn that her 
husband is about to go away (on a journey). ] 

[ (9a) Agamapatiké, She whose husband is on the way home. Her happiness is 
increased by the news that her husband is on his way back from a far country. From the 
Lékékti-rasa-kaumudi of Raya Siva Dasa. } 

(10) Agatapatikd, She whose husband is returned, He comes back from a journey, 
and immediately seeks his wife.® 


(Text. 
Jyéshtha-kanishthd-lakshana. 
Ja ké piya att kita karat 866 jyéshtha véma | 
Jé pai ghati hita tdsu ké- kahat kanisht¢tha néma WW Qla | 
Translation. 


The Preferred and the Old Love. 
The Preferred is she whose beloved’s affection is excessive. She whose beloved’s affection 
is waning is called the Old Love. From tho Lékdékti-rasa-kaumudt, of Raya Siva Dasa.) 
Text. 
Garvité-anyasambhigaduhkhita-lakshana. 
Ripa-préma-abhimdna 86 duvidht garvit& jdni | 
Anya-bhéga-dukhita ganyau anata milana pia méni lt 22 NN 
Translation. 
The Vain and the Disillusionised. 
[Not in Sahitya-darpana.} 
(1) A Vain Heroine is of two kinds, according as she is proud (a) of her own beauty, 
or (b) of the love borne her by the Hero. 
(2) The anya-bhéga-duhkhitd, or anya-sainbhéga-dukkhitd, Disillusionised Heroine, is she 


who, ascertaining that her beloved has been with some other flame, is grieved at his unfaith- 
fulness. 


Text. 
Dhtradhtré-bhéda. 
Gépa képa dhiré karat pragata adhira képa | 
Lakshana dhiradhira kau képa pragata aru gépa WW 23 WN 





3 This verse is omitted in some texts. 4 Dukhitd for duhkhitd, m. c. 
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Translation. 
Classification of Heroines according to Powers of Self-command. 


(Sdhstya-darpana, 102-106, where only the Adolescent (madhyé) and Mature (praudhd) 
heroines (vv. 11, 12) are so classified. ] 


(1) Dhird, She who possesses self-command. She is able to conceal her anger (when 
her lover is unfaithful). 


(2) Adhird, She who does not possess self-command. She is unable to conceal her 
anger. 


(8) Dhirdédhird, She who partly possesses, and partly does not possess self-com- 
mand, She can sometimes conceal her anger, and sometimes cannot. 


Text. 
Trividha mana. 
Sahajat* hast khéls té vinaya-vachana musikydna ¢ 
Pat paras piya ké mitat laghu, madhyama, guru mAna ii 24 iI 
Iti Nayaka-nAyikédi-bhéda-varnana-nama dvitiyah prakAsah ti 3 ii 
Translation. 
The three kinds of Indignation. 


[Not in Sdhitya-dar para. | 


Indignation (ména) is of three kinds, viz., laghu or light; madhyama or moderate: and 
guru or severe, The first is easily dissipated by a smile or dalliance ; the second is reduced 
to a smile by humble words ; and the third by the beloved falling (in abasement) at the 
lady's feet. 


End of the Second Lecture, entitled the Olassification of Heroes and Heroines. 


ATHA BHAVA-HAVADI-VARNANA-NAMA TRITIYAH PRAKASAH. 
LECTURE III. 


THE EMOTIONS AND OTHER CONSTITUENTS OF FLAVOUB. 
Text. 
Sdttvika-bdhéva. 


Stambha kampsa svara-bhahga kahi: vivarne akrti avéeda ' 
Bahuri pulaka aru pralaya gant dtha-u sattvika bhéda i) 25 11 


Translation. 
The Eight Involuntary Expressions of Emotion. 


[Sahitya-darpana, 166. These all fall under the head of ensuants (anubhdva), vide v. 39, 
post. | 


These are 


(1) Stamdha, arrest of motion. 

(2) Kampa (or vépathu], trembling. 

(8) Svara-bhanga, disturbance of speech. 

(4) Vatvarnya, change of colour. 

(5) Asru, tears. 

(6) WSvéda, perspiration. 

(7) Pulaka [or rémAficha], horripilation or thrill. 
(8) Pralaya, fainting. 


ee 





we 
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Text. 
Héava-bhéda-earnana. 
Héhi sa*yéga-si-gara mé dampati hé tana dva | 
Chéshté 56 bahu bhats ké, té kahiyat’ dasa hava W 26 I 
Piya pydri rati sukha karav’ lila-hdva so jdni \ 
Béli sakai nahi idja 86° vikrita so hava bakhadnit \\ 27 y 
Chitawani bélani chalant mé: rasa kt véti vilasa | 
Séhata u‘ga a'ga bhishanans | lalita so hdva prakaéa W 28 \\ 
Vichchhiti kéhi béri mé bhishana alpa suhdva | 
Rasa sé: bhishana bhilli kav paehirai vibhrama-hdva i 29 |\ 
Krédha harsha abhildsha bhaya kilakifichita mé hii 1 
Pragata karat dukha sukha-samat hdca kuttamita 36: 11 80 4) 
Pragata karai risa piya 86° bdta na bhdvati kina 1 
Aé ddaru né karai dhart vivvéka gumdna Wt 81 It 
Piya ki bdtani kai chalat tiya igdrat jabhat \ 
Mottayita sb jdniyar kahé maha kavi-rat Wy 82 4 
Translation. 


The External Indications of Emotion (of Love in Union). 


The many kinds of bodily actions on the part of a hero and heroine, on (the occasion of) 
Love in Union (vide translation of v. 33), are (of ten kinds), and are called the ten External 
Indications of Emotion (kéva). 

[Not in Séhttya-darpana. Cf., however, No. 125. The ten hévas here described all fall 
within the last eighteen of the twenty-eight alankdéra, or ornaments of a heroine. According to 
Nos. 126-128 of the same work, dhiva is the first alteration in a mind previously unaltered. 
Where the alteration is slightly modified — so as to shew by alterations of the eye-brows or 
eyes, etc., the desire for mutual enjoyment, — dhdva is called hdva. When the change is very 
great, it is called héld.] 

The ten External Indications of Emotion are the following : — 

(1) Lid-hdva, Sport, — when the hero and the heroine happily enjoy amorous caresses. 
[In the Sdhitya-darpana this is translated ‘fun,’ and is defined as the sportive mimicking of a 
beloved’s voice, dress, or manners. | 

(2) Vtkrita-héva, Bashfulness, — not being able to speak (even when one ought to speak) 
through bashfulness. [According to F. E. Hall (Dasardpa, preface, p. 20) vikrita in the 
Sdhitya-dar pana is incorrect for vihrita. The Bhdshd-bhishana has vikrita, The Rastka-priyé 
(vide post, No. 13) has vihiia. ] 

(3) Vildésa-hdva, Flutter of delight, — that peculiarity in the action of the eyes, in 
speaking, or in motion, which is caused by love. 

(4) Lalita-héva, Voluptuous gracefulness, — the graceful disposition of the ornaments 
upon the limbs. 

(5) Vichehhitt-hdva, Simplicity in dress, — the employment of few ornaments on any 
particular occasion. 

(6) Vibhrama-héva, Fluster, — the application of ornaments to the wrong places, through 
hurry arising from delight. 

(7) Kilaktichita-hdva, Hysterical delight, — the commingling of anger, joy, desire and 

alarm. 

(8) Kutiamita-héva, Affected repulse of endearments, — where, though enraptared by 


caresses, she displays the reverse. 
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(9) Moéttdyita-hdva, Mute involuntary expressions of affection,— as when a heroine 
involuntarily stretches herself or yawns at hearing her loved one talked about. 

(10) Vivedka-hdva, Affectation of indifference, — when, through haaghtiness, respect is 
not shewn to the beloved on his arrival, but, on the contrary, anger is displayed, and words 
unpleasing to his ears are expressed. 

[Some authors add other hdvas, e. g., Ké@Sava-disa (Reatka-priyé, VI. 15) gives the 


following :— 


Hela 1114 lalita mada vibhrama vihita vilasa | 
Kilakifichita vikshipti aru kaht vivvéka prakdéa 1) 32a |) 
Mottéyita sunu kuttamita bédhadhika bahu héva } 

Apani apani buddhs bala varnata kavi kavi-rava 1 8323b 1 


The following are those not already mentioned :— 

(11) Hélé-héva, Wantonness, when the heroine, under the influence of love, forgets her 
modesty. 

(12) Mada-hdva, Arrogance, arising from love. [The Rasika-priyd gives, as an example, 
a girl who was ripa-mada médna-mada_ chhaki, drank with the arrogance of her beauty and 
her pride. ] : 

(13) Vihtta-hdva, Bashfulnesa, the suppression of the sentiments of the heart through 
modesty. The Séhitya-darpara (125) calls this wikrita. See note, ante, No. 2. 

(14) Vikshiptt, this is an imaginary Sanskrit form of the presumed Prakrit word 
vichchhitti. The St. Petersburg dictionary derives vichchhstti from a/chhid. 

(15) The Bédka-hdva or bédhaka-hava, Indicating, when a hero or heroine makes com- 
munications by private signs or by a riddle, as when the gift of a withered lotus signifies the 
condition of the giver’s heart. 

(16) The Ldla-chandrikd (249) adds a tapana-hava, a mugdha-hava and a vikshépa- 


hava. } 


Text. 
Dasa viraha kk dasa varnana. 
Naina milé mana-his milyaw milsbé kau abhilasha } 
Chinta jati na binu milé yatna kiyé-hi lakha 1 33 
Sumirans rasa samyiga kaw kari kart léti usdsa | 
Karati rahats piya-gunea-kathana mana-udréga udisa tt 84 ty 
Binu samujhai kachhu baki uthai kahiyar taht pralapa | 
Déha ghatati, tana mé badhat: viraha vyAdhi sanifpa 1 35 
Tiya-stirati mirats bhet hat jadata saba gata | 
Sé kahiyas: unmada jaha: sudhi budht bine nisi jdta i) 36 It 
(Lakshana kari, nava-hi kahyau bhashd-bhishana mahi | 
Marans sahita dasa kart ganyau apara kavisana chaht )} 36a hj 
Translation. ) 


The (nine or) ten conditions of Love in Separation. 


(Cf. Sdhitya-darpana, 211 and ff. Sringéra, Love, is of two kinds, Love in Union (samibhiga 
or savitydga) and Love in Separation (viraha or vipratambha). The former (S8.-d. 225) is when 
two lovers, mutually enamoured, are engaged in looking on one another, touching one another, 
etc. The latter is of four kinds, according as the Love in Separation consists in (1) Affection 
arising before the parties actually meet, through having heard of or seen one another (parva- 
raga), (2) Indignation or Lovers’ quarrels (m&na), (8) the Separation of the Lovers in different 
countries (pravaisa), the Death of one of the Lovers (karuna). The ten conditions of love in 
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separation (kdma-dasd, or viraha-dasa) are those mentioned beluw. The Sahitya-darpana confines 
them, for no very valid reason, to the case of affection arising before the parties actually meet. 
but the Bhdshd-bhtshana, more reasonably, makes them applicable to all kinds of separation. 
As will be seen, the Bhdshé-bhiishana omits the tenth condition usually given by other authors, 
vis., Death. In this it is right. The Sdhitya-darpana itself admits (215) that it is not properly 
described as a condition of unbappy love as it causes the destruction of flavour (rasa), But it 
may be described as having nearly taken place or as being mentally wished for. It may also be 
described, if there is to be, at no distant date, a restoration to life. ] 

(1) Abhildsha, Longing, — when, the cyes having met, the souls have also acquired a 
longing for a (bodily) meeting. 

(2) Chintd, Anxiety, — it departs not, though a hundred thousand efforts are made, till a 
meeting is effected. 

(3) Smarana or smriti, Reminiscence, — as she remembers the joy of Love in Union, 
she heaves continual sighs. 

(4) Guna-kathana, or guna-varnana, — the Mentioning of the qualities of the beloved 
one. . 

(5) Udvéga, Agitation, — which fills her soul with dejection. 

(6) Praldépa, Delirium, — when she prattles without meaning. 

(7) Vyddhi, Sickness, — when the form wastes away, while in the body the fever of Love 
in separation increases. 

(8) Jadatd, Stupefaction, — when the whole furm (of the hero or heroine) becomes rigid 
like a statue. ; 

(9) Unmdda, Derangement, — when night passes without memory or intelligence. 

(10) (From the Lhishana-kaumudi.) Marana or myiti, Death. Only nine conditions 
are mentioned in the Lhdshd-bhiishana, but other authors add this, as a tenth ; — see above. | 


Text. 
Rasa aur Sthdyi Bhdva varnana, 
Rasa, syingfra so hasya punt karuné raudrahi jdni | 
Vira bhays ’ru bibhatasa kahit adbhuta santa bakhdni yy 37 
Rati hasi aru ska punt krédha uchhéha ’ru bhiti | 
Nind4 vismaysa atha yaha ethayi bhava pratt: i 88 
[Atha kahé ékat rasant ékat nava sukha khint | 
Sthayt bhava jo santa ki nirvédahi 86 jint 1) 38a Hi | 
Translation. 


The Flavours and their relattve Underlying Emotions. 


[Cf. Sdhitya-darpana, 205-209 and ff. An Underlying Emotion or underlying sentiment 
(sthdyi bhava) may be described as the ultimate ground-basis of a poetic work. lt ie ‘The per- 
manent condition, which, running through the other conditions like the thread of a garland, is 
not overpowered by them bat only reinforced. Thus, in the play of Médlalf and Méddhava, the 
Underlying Emotion is Love; in the Nataka Mélaka it is Mirth; in the Ramdyana, Sorrow ; and 
in the Mahdbhérata, Quietism.’ Thereare eight (some say nine) of these Underlying Emotions ; 
and each occasiona the existence of a corresponding Taste or Flavour (rasa), excited in the mind 
of the person who reads or hears the poem. A Flavour bears much the same relation to its 
Underlying Emotion that an effect does to a canse. It is the psychic condition produced in the 
mind of the hearer by the Underlying Emotion aided by the excitants, the ensuants and the 
accessories (see below). Rasa is frequently rendered by the word ‘ style,’ a translation which 
without being accurate is convenient. The following are the eight (or nine) Underlying 
Emotions, with their respective Flavours. | 
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(Each Flavour has a fancied colour attributed to it, and has alao a presiding deity. These 
are given in the 3rd and 4th columns of the accompanying table. ] 


[Colour. ] {Presiding Deity. ] 


— 


(sthdyt bhéva). 


Underlying Emotion Corresponding Flavour or 
5 Style (rusa\. 

















(1) Rati, Love, or De- Sriagdra-rasza, The [Sya@ma, Dark-coloured.| [Vishunu. 
sire. Erotic Flavour. 
(2) Hdsa, Mirth ...| Hdsya-rasa, The Comic Nvéta, White ... ...|Pramatha, the At- 
Flavour. | tendants of Siva. 


(3) Séka, Sorrow , | Karund-rasa, The Kapéta-varna, Dove-| Yama, the God of 
Pathetic Flavour. coloured. Death. 
(4) Krédha, Resent-| Raudra-rasa, The) Rakia, Red ... ...| Rudra. 


ment, Furious Flavour. 


(5) Utséha, Magnani- Vira-rasa, The Heroic) Héma-varna, Gold-| Mahéndra. 
mity. Flavoar. coloured. 

(6) Bhiti or bhaya,| Bhaydnaka-rasa, The! Xrishna, Black ...| Kala, Death. 
Fear. Terrible Flavour. 


(7) Nindd or jugups4,' Bishatsa-rasa, The! Nila, Dark blue ...| Mahakala, a form of 
Disgust. | Disgustful Flavour. Siva. 
(8) Vismaya, Surprise. Adbhuta-rasa, The; Pita, Yellow ... ...| A Gandharva. 
Marvellous Flavour. 
(9) [Some anthors, as Sdnta-rasa, The iseeineedesal Narayana. | 
indicated in the Quietistic Flavour. |— 
verse in brackets, | 
add a 9th sama 
or nirvéda, Quiet- 
ism. | | 


\ 





[The nature of most of these Flavours is explained by their names. As explained above, the 
Kirotic Flavour is of two kinds, Love in Separation (viraha or vipralambha), and Love in Union 
(sambhéga or sanydga). For further sub-divisions, see note to vv. 33 and ff. With regard to 
the Heroic Style, it may be noted that there are four kinds of Heroes: (1) d&na-vira, the hero 
of liberality, (2) dharma-vira, the hero of duty, (3) day&é-vira, the hero of benevolence, and 
(43 yuddha-vira, the hero of war. Examples of these four are (1) Paragu-rama, who gave away 
the whole world without affectation, (2) Yudhishthira, (3) Jimitavdhana,® and (4) Rima- 
chandra. Quietism is the knowledge of the vanity of all things, by reason of their being but 
temporary manifestations of the Supreme Spirit. ] 

Toxt. 
Vibhdva-anubhdva-vyabhicharibhdva-varnana. 
uddipana kahi sé: | 
vasu kau anubhave hori it) 389 | 


ja mé rahai bandu \ 
té vibhicharit-bhdu 1 40 = 


J6 rasa kivdipati karat 

So anubhAéva j6 upajat 
Alambana élam6i rasa 
Nau-hi rasa mé* saacharai 


§ He outshone Promctheus, in asking a hungry vulture who had stopped eating, not to desiet on his account. 


Nirvéda-i, sankA, garva, chinté, méha, vishada | 
Dainya, asaya, mrityu, mada, dlasya, Brama, unméda ji 41 4 
Akriti-gépana, chapalata, apasmara, bhaya, glani | 


Vrid4é, jadataé, harsha, dhriti 


Utkantha, nidra, svapana, 
Vyadhi, amarsha, vitarka, smriti, 


mati, avéga bakhini 42 | 
bédha, ugraté bid | 
é tar‘tisa gindt 1 43 I 


Iti Bhava-havadi-varnana-nima tritiyah prakaseah il 3 |} 
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Translation. 


Excitants, Ensuants, and Accessories. 


. [That which awakens any one of the nine flavours (rasa), as its exciting cause, is called an 
Excitant (vibhdva). (Séhitya-darpana, 61 and ff.).] 


(This is of two kinds, according as it is Essential or Enhancing.) [In the following 
translation the order of the original is slightly altered. | 


An Essential Excitant (dlambana-vibhdva) is one on which the flavour is absolutely 
dependent. [That is to say, it is such a material and necessary ingredient of the flavour as the 
hero or the heroine, without which the flavour would not be excited.] [Sdhttya-darpana, 63. | 


The Enhancing Excitants (uddipana-vibhdva) are those which enhance the flavour. [Such 
as the gestures, beauty, decorations and the like of one of the principal characters (or Essential 
Excitants, dlambana-vibhdva), or places, times, the moon, sandal-ointment, the voice of the 
cuckoo, the hum of bees, and the like.] [Sdhitya-darpana, 160, 161.] 


That which is produced, on the perception of a flavour occurring, is called an Ensuant 
(anubhdva). [Sdéhttya-darpana, 162. ‘That which, displaying an external condition occasioned 
by its appropriate causes, in ordinary life ranks as an effect (kdéry2), is called, in Poetry and 
the Drama, an Ensuant.’| [The most important Ensuants are the eight Involantary Expressions 
of Emotion (sativika bhdva), already described (v. 25). Other Ensuants may be such as fluster, 
or pining. Again, Rama seeing Sita in the moonlight fell in love with her, and in consequence 
made an involantary motion. Here Sita is the Essential Excitant of the flavour of love, the 
moonlight is its Enhancing Excitant, and the involuntary motion is the Ensuant or effect of the 
love so excited.] : 


An Accessory Emotion (vyabhichdéri-bhdva) is that which goes along with (or co-operates 
with) (any one of the Underlying Emotions, sthayf-bhdva), which form the foundations of the 
nine flavours (rasa). 


'The word used for ‘ goes along with,’ sancharat, gives rise to another name for this kind 
of emotion, viz., sathch&ri-bhava, which is very often met in commentaries. | 


[Cf. Sdhkttya-darpana, 168 and ff. ‘Take, for example, Love as the Underlying Emotion, 
und Self-disparagement (nt7véda), as an Accessory, inasmuch as it tends in the same direction 
as love, whether obviously or not, while it is quite distinct from it. | 
‘These Accessory Emotions are thirty-three in number, viz. : — 

(1) MNirvéda, Self-disparagement. 

(2) Nankdé, Apprehension or Anticipation of Evil. . 

(3) Garva, Arrogance. [Arising from valour, beanty, learning, greatness of family or 
the like, and leading to acts of disrespect, coquettish displays of the person, immodesty, etc. ] 

(4) Chintd, Painful Reflection. [Meditation arising from the non-possession of a beloved 
object. ] 

(5) Méha, Distraction. [Perplexity arising from fear, grief, impetuosity or painful 
recollection. | 

(6) Vishada, Despondency. [Loss of vigour arising from absence of expedienis to meet 
impending calamity. ] 

(7) Dainya, Depression. [Arising from misfortune. ] 

(8) Asiiydé, Envy. [Impatience of another’s merits, arising from pride. ] 

(9) Mrityu, Death. 

(10) Mada, Intoxication. [A combination of coufusion and delight produced by wine. | 

(11) Alasya, Indolence. [Aversion from movement, cansed by fatigue, pregnancy, etc, ] 
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(12) Srama, Weariness. [Fatigue arising from indulgence, travel, etc.) 

(13) Unmdda, Derangement. [A confasion of thought, arising from love, grief, fear or 
the like. ] 

(14) Akriti-gépana, Dissembling. [The hiding of appearances of joy, etc., caused 
by fear, dignified importance, modesty or the like. The Sdéhitya-darpana calls this avahit- 
tha.] 

(15) Chapalatd, Unsteadiness. (Instability arising from envy, aversion. desire or the 
like. | 

(16) Apasmara, Dementedness. [A disturbance of the mind occasioned by the influ- 
ence of one of the planets or the like. } 

(17) Bhaya, Alarm. [The Sdhttya-darpana calls this trasa. | 

(18) Gldni, Debility. [Resulting from enjoyment, fatigue, hunger and the like. ! 

(19) Vridé, Shame, . 

(20) Jadaté, S8tupefaction. [Incapacity for action, occasioned, for example, by seeirg 
or hearing anything extremely agreeable or disagreeable, which produces unwinking eyes, 
silence and the like. | 

(21) Harsha, Joy. [Mental complacency on the attainment of a desired object. } 

(22) Dhriti, Equanimity. (Complete contentment. | 

(23) Mati, Resolve. [Making up one’s mind.] 

(24) Avéga, Flurry. 

(25) Utkanthd, Longing. [Impatience of the lapse of time. caused by the non-attainment. 
of a desired object. The Séhitya-derpana calls this autsukya. | 

(26) Nidrd, Drowsiness. 

(27) Svapna, Dreaming. 

(28) Bédha, Awaking. [The Séhitya-darpana calls this tibddha. ] 

(29) Ugraté, Sternness. (The harshness which arises from rude valour, or from 
another’s offences. | 

(30) Vyadhi, Sickness. 

(31) Amarsha, Impatience of Opposition. [A determination or purpose cccasioned by 
censure, abuse, disrespect or the like. 

(32) Vitarka, Debate. [ Discussion arising from doubt. | 

(33) Smrit?, Recollection. 


(Concluding Remarks.] 


[Vakyan rasdtmakanm kdvymi, * Poetry is a sentence, the soul whereof is flavour. Such is 
the definition of poetry given by the Sahitya-darpana, and the present lecture deals with this 
guestion of flavour and its concomitants. As the arrangement in the Bhdshd-bhushana is not 
very regular, a brief resumé of the contents will not be amiss, The foundation of all poetical] 
Flavour (rasa) is Emotion (bhava). A poetical work has one of the so-called Underlying 
Emotions (sthdyi-bhdva) as its basis, and this forms the foundation of the Flavour (or Psychic 
condition produced in the hearer) which forms its distinguishing feature. One poem may be 
distinguished by the Erotic Flavour, and the Emotion on which it is founded will be Love. 
Another may be distinguished by the Heroic Flavour, and its motive Emotion will be Magna- 
nimity. So also for other flavours, 


Each flavour must have one or more Excitants (vibhiva = dlambana+ uddipana, vv. 39, 40), 
and may have one or more Ensuants (anubhdva, v. 39), including Involuntary Expressions 
of Emotion, sdttvika-bhdva, v. 25), and Accessory Emotions (vyabhichdrt-bhdva, vv. 40 
and ff.). 





SEPTEMBER, 1804. | 


THE BHASHA-BHUSHANA OF JAS’WANT SINGH. 


237 


The Sthitya-darpana gives examples of each of these for each flavour, and the following 
table is an abstract of them, which will make the matter clear: — 


Examples of Excitants. 


Elavour, Essential 


(dlambana). 


Enhancing 
(uddtpana). 


1. Erotic (éria-| The heroes and|The moon, sandal-|Such as 


ointment, hum 
of bees, etc. 


gdra). heroines. 


Examples of Acces. 


sory Emotions 


(vyabhichdré bhdva). 


paragement, ete. 
Any of those men- 
tioned in 41 ff,, 
except death (9), 
indolence (11), 
sternness (29), 


Examples of 
Ensuants (anuw- 
bhdva). 


self-dis-| Motions of the eye- 


brows, sideglances, 
etc. 





2. Comic (hdsya).| The thing laugh-| The _—_ gestures, 
ed at. form, speech, 
| etc., of the 
| thing laughed 
| at. 


sembling (14), 
drowsiness (25), 
etc. 


Indolence (11), dis-| Closing of the eyes, 


smiling, laughter, 
etc. 





| 


3. Pathetic (ka- The object sor-| H.g., when the Sele dispavagoutent 


. dead body o 


the loved one 
is being burn- 


ed. 


rund), rowed for, 


(1), distraction (5), 
dementedness (16) 
debility (18), sick- 
ness (30), and the 
like. 


Cursing 


of one’s 
destiny, falling on 
the ground, wail- 
ing, changes of 
colour, sighs, sobs, 
stupefaction, rav- 
ing, and the like. 





4. Furious (rau-| An enemy. 


dra). the enemy and 


description of} flurry (24), 


the combats. 





Persons that are| The 
to be conqaered, 
etc. 


5. Heroic(vi7a). 


ed, etc. 


behaviour] Equanimity 
of the persons| resolve (23), debate 
to be conquer-| (32), 
(33), and the like. 


The behaviour of| Distraction (5), in- 


(10) 

im- 
patience (31), and 
the like. 


toxication 


recollection 


Knitting of 


the 
brows, biting of 
the lips, swelling 
of the arms, threa- 
tening gestures, 
reviling, angry 
looks, etc. 





(22),| The seeking of allies, 


etc. 





6. Terrible (bha-| That by which| The fierce ges-| Apprehension 


yanaka). fear is produc-| tures, etc., of 
ed. that which pro- 


duces fear. 


(2), 
depression (7), 
death (9), demen- 
tedness (16), de- 
bility (18), flurry 
(24), and the like. 


Changes of colour 


and speaking with 
a stammering tone, 
faintings, perspira- 
tion, horripilation, 
trembling, looking 
in every direction, 
etc. 
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orc ence ae 


Examples of Excitante. Examples of Aeces- Examples of 
Flavour. sory Emotions Ensuante (anu- 
Essential Enhancing abhichdrt bhd hd 
(dlambana). (uddtpana). eyabnicnars ehdea). pane): 


7. Disgustfal| Stinking flesh] Presence of| Distraction(5), death’ Spitting, averting 
(dtbhatsa). fibre and fat,| worms, etc. (9), dementedness, of the face, clos- 
and the like. (16), flurry (24),| ing of the eyes, 

sickness (30), etc.| etc. 





a 


8. Marvellous| Any supernatu-| The greatness of| Joy (21), flurry (24),) Stupefaction, _per- 


(adbhuta). ral thing. the qualities off debate (32), and] spiration, horripi- 
the supernatu-| the like. — lation, stammer- 
ral thing. ing speech, agita- 


tion, wide opening 
of the eyes, etc. 





9. Quietistic| Either the emp-| Holy hermitages,| Self-disparagement | Horripilation, etc, 
(sdnta). tiness and vani-| sacred places, Sak 133) (20), 
| resolve (23), recol- 
2 of all things places of pil- lection (83), eto. 
y reason of} grimage, pleas- 
their not being| ant groves, and 
lasting, or God| the like. 
(the only entity 
in the opinion 
of the quietist). 


a I I TE LE TLS ET Ee oe EE EE ES EE EE DED BE SR I IO TE EIT 


{The translation of the word dhdva has presented some difficulty, It occurs in the 
phrases vi-bhdva, sthayi bhava, vyabhichért bhiva, anu-bhdva, and sdttvika bhéve. A perfect 
translation would render it in each case by the same English word, but this is impossible, for 
the Sanskrit word comprehends not only feelings and mental states, but also conditions of the 
body. I have followed the translation of the Saattya-darpaxa in translating vi-bhiva by 
‘excitant.’ Literally, it means that by which the mental or bodily states (44dva) of the heroes or 
spectators are altered (v1-bhdvayanté), So also 1 have translated anu-dhdva by ‘ensuant.’ Inthe 
remaining three phrases I have adopted the word ‘emotion’ as the nearest equivalent, It suits 
well the meaning of sthdyt bhdva, and vyabhichari bhdva being the converse, the same English 
word must necessarily be used in each case. The translation of the Sahitya-darpara some- 
times renders the former by ‘permanent condition’ and sometimes by ‘permanent mood.’ 
Sthéyin certainly does mean ‘constant,’ or ‘permanent,’ in opposition to vyabhichérin, ‘ change- 
able,’ but the use of the word ‘ permanent’ seems to me to be awkward, and I have adopted 
the word ‘underlying’ which, while not being a literal translation, accords well with the 
definition, In sdétivika bhava, bhdva does not mean ‘ emotion,’ but ‘ expression of emotion."] 


End of the Third Lecture, entitled the Emotions and other Constituents of Flavour. 
(To be continued.) 


* NOTE ON PROFESSOR JACOBI’S AGE OF THE VEDA AND ON 
PROFESSOR TILAK’S ORION, 
BY G. BUHLER, Ps.D,, LL.D., 0.1, 
As peculiar circumstances have made me acquainted with the genesis of the important 
chronological publications of Profs. Jacobi and Bal G. Tilak, who both, and partly with the 
help of the same arguments, claim a high antiquity for the beginning of the Indo-Aryan 
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civilisation, I consider it desirable that I should state publicly what I know of the matter. 
The news that there were statements in Vedic works, calcnlated to upset the prevailing theories 
regarding the age of the Veda, first came to me through Prof. Jacobi. When, at the end 
of our summer term of 1892, I started on a journey to England, I stopped on J uly 28rd for a 
few hours at Bonn in order to call on the former companion of my travels, who had so mate- 
rially lightened the tedioasness of my Tour in the Rajputana Desert during the winter of 
1873-4 and had so efficiently assisted me in exploring the libraries of Jésalmir and Bikantr. 
In the course of our conversation Prof. Jacobi mentioned his explanation of Rigveda VII. 
103, 9, and called my attention to the significance of the statements in the Bréhmanas regarding 
the beginning and the end of the year as well as regarding the beginning of the three 
seasons. The Jast point interested me greatly, as JI had shortly before treated of the 
chaturmdsyas, or three seasons of four months each, in connexion with the Pillar Edicts of 
Aséka, and had again studied Prof. A. Weber's truly “classical treatise’ on the 
Nakshatras. We had a long talk on the importance of the indications that the so-called 
Krittikaé-series was not the oldest arrangement of the Nakshatras, known to the Hindus, and I 
congratulated Prof. Jacobi on his discoveries which, he told me, wuunld be made public in 
the Festschrift on the occasion of Prof, von Roth’s jubilee. 

Six weeks later the Committee of the Ninth International Oriental Congress sent to me the 
MS. of Prof. Tilak’s Orion with the request that I would give my opinion on the advisability of 
its being printed in the Transactions. To my surprise J found that his views very closely agreed 
with those expressed to me by Prof. Jacobi, and that he quoted some of those very passages to 
which Prof. Jacobi had called my attention, Though it was impossible for me to agree with 
Prof. Tilak about all his details, I nevertheless recommended that his work should be priuted in 
ite entirety, as I believed that he had made an important disqavery, which had also been made 
independently by Prof. Jacobi. Want of funds prevented the Committee from carrying out 
my recommendation, and the Transactions of the Congress contain only an abstract of the volume. 
Some time after my return to Vienna in October, I received from Prof. Tilak two copies of 
the printed abstracts. One of them | sent to Prof, Jacobi towards the end of December, and 
it was then only that I acquainted him with Prof, Tilak’s discoveries and the submission of 
his large work to the Oriental Congress, Under the circumstances the honour of having foand 
this new method of utilising the astronomical facts, mentioned in Vedic literature, belongs to 
Profs. Jacobi and Tilak conjointly, though the latter has published his results earlier, and 
though, as J have learned from a private letter of his, he has been gradually working out his 
theories for several years. The character of the two publications shows also clearly that the 
two gentlemen have worked independently of each other. 

With respect to their new theory I can only say that in my opjnjon they have made good 
their main proposition, viz., that the Krittika-series is not the oldest arrangement of the Nak- 
shatras known to the Hindus, but that the latter once had an older one, which placed Mrigasiras 
at the vernal equinox. If this proposition has not been proved mathematically, it has at least 
been made probable :— so probable that it may be used as the foundation for a future chronology 
of the so-called Vedic period of India, The chief arguments, covtained both in Prof, Jacobi’s 
paper and in Prof. Tilak’s Orton, appear to me the following : — 

While the arrangement of the Nakshatras according to the Kyittikdeseries places the winter 
solstice in the month of Magha, the vernal equinox in Vaisakha, the summer solstice in Brivaya and 
the antumnal equinox in Karttika, there are a number of passages in Vedic works which contain 
contradictory statements. The welleknown passages from the Tuittiriya Sohhitd, as well as from 
the Kaushitakt and Pafichaviisa Brdhmanas, to which Prof. Tilak, Crion, p. 67, adds one from 
‘the Gépatha Bréhmana, and to which others might be added from the Nrauta Sdtras,' declares 


1 See e. g., Apastamba Brauta Sdtra, v. 8,16, TERTATAMA WMWAVgeacaceraMaara CGE Feay a it 
“Tf one kindles (the sacred fire) on the fullmoon day of Phalguna, one places it in the mouth of the year; (hence 
one should do it) two days or one day earlier.” The reason is, as Rcdradatta states, that the year will swallow 
the sacred fire and that it will be lost, in case it ie kindled on the firet day of the year, 
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the fullmoon night of Phalguna to be ‘the mouth of the year.” Moreover, another passage of 
the Taititriya Samhitd asserts that Uttara Phalgunt is the first night of the year and Parva 
Phalguni is the last, which assertions are repeated in figurative language by the author of 
the Kaushitaki Brahmana. From the first set of utterances both Prof. Jacobi and Prof. Tilak 
infer, as has been done by others before them, that in the Vedic times a year, beginning 
with the fall moon of Phalguna, was used, and Prof. Jacobi alone points out that the second 
set of statements permits tle inference that there was also a second year, beginning exactly six 
months later in Praushthapada or Bhadrapada.? 


The same scholar shews further that a third reckoning began with the month of Marga- 
éirsha, which in the Grihya Sitras and in Panini’s Grammar is called Agrahayana or Agraha- 
yanika ‘belonging to the beginning of the year.’> Thus there are for the Vedic times three 
years, a Philgana-year,. six months later a Praushthapada-year, and again three months 
later a Margasirsha-year. Such a variety of beginnings is, according to Prof. Jacobi, not 
surprising, as the Hindus used in historical times and still use various initial days for their 
reckoning, sometimes two or three in the same province. In order to shew the force of this 
argument more fully, I may add, that in historical India the year began, or begins, with not 
less than seven different months, viz., (1) Chaitra, (2) Vaisakha, (3) Ashadha, (4) Bhadrapada, 
(5) Aévina, (6) Karttika and (7) Margasirsha, while a beginning with Phalguna has been proved 
for Ceylon by Prof. Kern (Der Buddhismus, Vol. Il. p. 263.) The first three beginnings, 
as well as the fifth and sixth, are known from the works of astronomers and from inscriptions. 
The fourth is expressly mentioned by Bérdni, India, Vol. 11. p. 8,5 and so is the seventh, which, 
in his times, was used in various provinces of Northern and North-Western India. Its occurrence 
is also vouched for by the Bhagavadyité, X, 35, by Mahdbhdrata, XIII. 106, 31 ff. (as Prof. 
Jacobi points out to me), and by the dmarkésha. This is just what might be expected in a large 
country like India, which was cut up into numerous political and other divisions. But it seems 
to me that in the Vedic works there are other indications, such as the contradictory statementa 
regarding the number of the seasons, shewing that the reckoning of time even in the most 
early period was by no means uniform and that various opinions regarding astronomical matters 
prevailed. 


The question, which now arises, is what the astronomical position of the Nakshatras was, 
according to which the three initial months of these Vedic years were named. Do these years 
belong to the period when the colure of the equinoxes passed through Krittika and Visakha and 
that of the solstices through Magha and Sravana ? Or do they belong to an earlicr time, when 
the colure of the solstices went through Uttara Phalg unf and Pirva Bbhadrapada and that of 
the equinoxes through Mrigasirasand Mila? In other words do they belong to the time, when 
the series of the Nakshatras, counting from that at the vernal equinox, began with Krittika, 
or from the period when MyigaSiras occupied that position ? 


Both scholars decide for the latter assumption, but en grounds which partly differ. In 
stating these, I venture to arrange those among them, which appear to me particularly valuable, 
in my own way, and to somewhat expand them, 


An @ priori argument for Profs. Jacobi’s and Tilak’s views is, that it gives a rational 
explanation, why the ancient Hindus began their years with these three months, If the winter 





2 The enumeration of the months in the Parisishta No. 57 of the Atharvaveda begins, as Prof. Weber states 
(Die vedischen Nachrichten von den Nakshatras, II. p. 884, Note 7), with Sravana, and proves the use of a Varsh4-year 
for the period, when according to the Krittik4-serios the summer solstice fell in Maghé, [The Jaina Jambudiva. 
pannatti likewise gives SAvana as the first mouth, sce Weber, Indische Studi en, Vol. XVI. p. 415. — Jacobi.) 

3 Professor Tilak (Orion, p- 79) combats the idea that the Hindus ever began the yoar with this month, but 
adduces valuable evidence (also mentionod in Prof. Weber’s essay quoted above) for the fact, which is clearly 
stated by Bérfint. 

€ Compare also Kdmis#tra, p. 89, 1. 9 (H. Jacobi. ] 

6 Ono of my Pandita in Surat, I forget which of them, told me that some Brahmans still began the year with 
Bh&drapada. 
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solstice fell in Phalguna, the vernal equinox in Jyaishtha, the summer solstice in Praushthapada 
and the autumnal equinox in Margasirsha, it would be a perfectly rational proceeding to begin 
counting with any one of them. And it is conceivable that different schools of priests or 
of astronomers might decide for starting each with a different one of these four months, and 
might select respectively Hima, Vasanta, Varsha or Sarad years. With the Krittikd-series 
the beginnings are not as easily intelligible, For with that, Phalguna and Praushthapada 
are the second months of each Ayana, and Margasirsha lies one month behind the autumnal 
equinox. A good reason for the selection of the second months as initial points of reckoning 
seems difficult to imagine. 

Secondly, as both Prof. Jacobi and Prof. Tilak point out, with the winter solstice 
in Parva Bhadrapada the first Nakshatra after the autumnal equinox is Mala or Mila, 
and if one begins to count from this, as must be done with a Mirgasirsha year, the last will be 
Jyéshtha. The etymological meaning of Mula, “ root,’’ would agree with its being taken as 
the first constellation of the Sarad-year, and so would that of its older name Vichritau “the 
separators.” In like mannerthe name Jyéshtha, ‘“ the oldest,” would be suitable for the 
last Nakshatra of the year. With any other arrangement the names remain inexplicable. 


Thirdly, several rules connected with sacred matters indicate that in ancient times the 
month of Praushthapada or Bhadrapada was that in which the summer solstice fell. 


(1) The importance of one set of such rules, those regarding the date of the Upakarana, 
or opening of the annual term of study, has struck both Prof. Jacobi and Prof. Tilak, 
The chief time for study was in ancient India the rainy season. For during the Monsoon 
out-door life necessarily ceases, and people are forced to seek their occupation in the narrowest 
circle, their houses or their villages. Consequently the Grihya and Dharma Sitras state not 
rarely that the solemn opening of the annual term happens ‘‘on the appearance of the herbs,” 
‘. e., in the first days of the Monsoon, when after the first heavy fall of rain the new vegetation 
springs up as if by magic. The Monsoon bursts all over the Uttaripatha, and in a large portion 
of the Dakshinapatha, exactly, or almost exactly, at the summer solstice. It is only on the 
Malabar coast and in the Karnatik that the beginning of the rains falls a month earlierand a break 
comes just about the summer solstice,® while the eastern coast of the Dekhan, which is under 
the influence of the East-Monsoon, shews altogether different meteorological conditions. 


Under the circumstances stated the “appearance of the herbs” mentioned by the Sitras, 
must fall in a month, corresponding iu part with our month of Jane. Actually the sacred 
treatises, referred to, as well as the metrical Smritis name three different months, All of 
them with one exception’ state that the full moon of Sriivana, or its Hasta-day, is most suitable 
for the Upikarana, and the modern substitute for the latter, the so-called Sravant, or annual 
renewal of the sacred string, is still performed in Sravana. According to the luni-solar reckoning 
the month of Sravana corresponds at present to our July-August, and according to the Times of 
India Calendar the Rik-Sravant fell in 1888 on August 20, that of the Yajurvedins on August 
21, between 2500-1500, when the vernal equinox lay at or near Krittiki and the Nakshatra 
of Maghi stood at the sammer solstice, the month of Sravana, of course, including the day when 
the sun turns towards south and the beginning of the rainy season. It is during this period, or 
(provided that the Hindus kept the Krittika-series even after it had become astronomically 
incorrect) possibly somewhat later, that the rule, fixing the Upakarana in Sravana, must have been 


settled. 
In addition to the month of Srivana, five Grihya and Dharma Sétras, as well as the Manu- 
smriti, pame the month of Bhidrapada or Praushthapada as an optional term for the Upakarana. 





© See Mr. H. F. Blandford’s “‘ Rainfall of India,’’ Indian Meteorological Memoirs, Vol. LII., and especially his 


Summary on the summer rains, p. 117ff. 


7 See the Table annexed to this paper. 
8 The latter day was the full moon day of Srdvana, The date isan extraordinarily late one, because there was 


an intercalation of Chaitra. 
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Optional rules in Vedic works not rarely record ancient usages, which had become obsolete, but 
which the teachers did not like to omit on account of their sanctity. Hence the conjecture that 
this may be the case with the second date for the Upikarana, readily suggests itself. 
And a passage from the Rémdyana, adduced by Prof. Jacobi, according to which in the poet’s 
time the Simavedins actually began their studies in Praushthapada, confirms this view. If the 
Upakarana was once celebrated in Praushthapada, that month must have included the beginning 
of the rains and the summer solstice. The period when this was actually the case, lies 
about the year 4000 B. C., when the colure passed through Uttara Phalguni and Parva Bhadra- 
pada. and the Nakshatra of Mrigasiras occupied the place of Krittika at the vernal equinox. 


The third month, in which the Upakarana may take place, is according to the Baudhayana 
and Vaikhanasa Sutras, Ashadha, which daring the period from 550 B. C, to 550 A. D. included 
the summer solstice. It is possible that this ranle was framed, when the Aévint-series of the 
Nakshatras had supplanted that beginning with Krittika. But it isalso possible that the authors 
of the two Siétras, who were natives of Southern India, changed the date, because in their native 
country the Monsoon begins in the month preceding Sravana. For the question under consi- 
deration the passage of Baudhfyana (Dharma Siitra, I. 12, 16) is of some interest, because it 
mentions, besides the new date, the ancient one in Sravana, and thus confirms the interpretation 
put on the occurrence of the optional term in Praushthapada. 


(2) <A second rule, which evidently places the month of Praushthapada-Bhadrapada at the 
summer solstice andin the beginning of the rains, has been noticed by Prof. Jacobi alone. 
He points out that the Jainas, the most ancient heterodox seot of India, begin their Pajjusan or 
Paryushana on the fourth or fifth day of Bhadrapada, and that the Pajjusan marks the old 
term of the retreat of the Jaina monks during the rainy season. All Indian ascetics, whether. 
orthodox or heterodox, were and still are bound by their rules to put a stop to their wanderings 
during the Monsoon, and to devote the four rainy months to the study of their soriptures, to 
meditation, prayer and preaching, as the rules of their order may require. The loss of the 
ancient Bhikehu Sétras makes it impossible to determine when the Brahminical ascetics began 
their Varsha. Only the bare fact that they kept it, is mentioned in the Dharma sitras of 
Gautama, III. 13,° of Baudhayana, IT. 11, 20, and of Vaikhanasa, IIT. 6 (beginning). Bat we 
are better off with respect to the heretioal Bauddhas and Jainas. 


According to the Vinayapitaka!® the Bauddha monks began their vassa on the day after the 
full moon either of Ashiidha or of Sravana. The second term, which the Buddhists themselves 
call the later one, corresponds with the arrangement of the months according to the Krittika- 
series, and has no doubt been taken over from Brahmanical rules. The earlier term may be an 
innovation, made by the Bauddhas, because in the fifth century B. C., when their religion was 
founded, the Monsoon began no longer in Srivana but in Ashadha.!! The Jainas finally have also 
a double beginning of their VasAvasa. According to the usual rules now in force the Chatur- 
masa of the Jainas, the season in which laymen and monks are forbidden to stir beyond theix 
towns and villages, begins with the day after the full moon in Ashagha, Thus Vardhamina’s, 
Achdéradinakara, 31, 9, says i— 


arieansieqast are art Aeee: | 
Fret gaa ast Palaces afarar te tl 


® In my note to the translation of this passage (Sacred Books of the East, Vol. II. p. 191) I have firat stated 
that the vasea of the Buddhist, which even in 1879 was still believed to bea peculiar Buddhist institution, 
only an imitation of a Brahmanical rule. 

10 See the passages in my note on Aédka’s Pillar Edict V., Epigraphsa Indica, Vol. II. p. 263; compare also 
Prof. Kern’s, Buddhismus, Vol. II. p. 260. 

11 Professor Kern, loc. cit., proposes a different explanation, based on the assumption that Ashfgha was chose 
according to the Ceylonese scheme of seasons. But, as the Northern and the Southern Buddhists agree in permitting 
the vases to be begun in Ashfdha, I think it more probable that the custom was an Indian one, started in Behar, 
- where the Monsoon sets in during the month of June, 
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‘From Margasirsha until Ashidha the great sages undertake journeys in each month; to 
stop in one place is not suitable for them.” 


Hence the season of rest lasts from Southern Ashidha badi or Northern Srivana badi to 
the middle of Karttika,!2 and in the Tsmes of India Calendar for 1838, the Chaumasa of the 
Sravaks is entered under Ashaidha-Sravana badi 1, corresponding with J uly 23.12 Nevertheless, 
there is the Pajjusan or Paryushana, which begins, as the Kalpasiitra states, one month and 
twenty days after the commencement of the Monsoon, on Bhidrapada sudi 5. And the 
Pajjusan, now frequently called a festival, is the trae Varshivisa of the Jaina monks. It 
expressly receives this name!’ and, like the Vassa of the Bauddhas, it is the season for preach- 
ing and devotional practices. It is obvious that here two different beginnings of the monsoon- 
retreat or Vassa have been fitted into one system. The later one dates from the time, 
when, in accordance with Mrigasiras-series of Nakshatras, Bhidrapada was the month of 
the summer solstice and of the rains. The earlier one agrecs with the arrangement of 
the months according to the Aésvini-series. And it is not astonishing that the Jainas 
should have preserved a custom, based on this very ancient scheme of the year. Their 
traditional chronology places the death of their first historical prophet Pirégva in the first half 
of the eighth century B. C., and, as will be shewn below, it is according to the newest discoveries 
highly probable that their sect really sprang up about that time. It is farther not im- 
probable, that in the eighth century B.C. the rules of the Brahmanical Bhikshu Siétras may 
have prescribed the begininng of the Varsha in Bhadrapada, just asa number of Grihya and 
Dharma Sttras, even in later times, place the Upikarana in the same month, If that was 
so, the Jaina teachers naturally would copy the practice from their predecessors. 


8. <A third significant rule, which is mentioned by Prof. Tilak alone, enjoins the 
performance of the boliest Sraddha in Bhadrapada. The half of the year, during which the sun 
travels towards the south, is the Pitriyfna, the period sacred to the Manes, It is a matter, 
of course, that the Manes must be connected with the beginning of this period. And we actually 
find that they are named as the tutelary deities of the Magha Nakshatra, which according to the 
Krittika-series stands at the summer solstice, Moreover, several Dharma Stitras contain a 
verse, which the Manes are said to address to their living descendants, and which prays that 
they may offer Sriddhas “in the rainy season and under the constellation Magha.”"\5 For 
the same reason the performance of a Sriddha is necessary on the full moon day of Sravana, 
If nevertheless we find that the holiest Sriddha falls in Bhidrapada and the whole dark half 
of this month is pre-eminently sacred to the Manes, the inference that this is due to the former 
position of that month at the beginning of the Pitriyana, appears not unwarranted. 


These arguments, it seems to me, are the strongest, which the two scholars have brought 
forward in order to shew that the Vedic PhAlguna, Praushthapada and Margaéirsha years began 
respectively with the winter and summer solstices and the autumnal equinox. Professor Jacobi 





12 From the Kalpasftra, para, 123 (8S, B. £., Vol. II. p. 264), it would appear that its author likewise knew this 
period of the Varshfvdsa. For he says that Vardhamana died in Karttika, the fourth month of the rainy season 
which he passed in the office of the royal clerks at PAva, 

13 Profeesor Jacobi has been good enough to furnish me for this paper with some passages, which are very 
clear on this point. In the Paryushandkalpa Niryukti, the second gfth& enumerates the several synonyms for 
pjjosavané (Pajjusan), and the seventh is vasdvdsa, in which Jinaprabha’s Pafijikd remarks, qfay gf aafaraeaa 
way Tala: i) In the beginning of his commentary the same author gives the following explanation on the word 
paryushand, apy Taeafa HR: eas, Seas ae aiecay safes oftaaea a area: Karger srenfay qd- 
U7 THT: 1 Other utterances to the same effect are found in the Sarhdehavishaushadhi on the SAmichirt 
section of the Kalpasatra, and have been printed by Prof. Jacobi in the notes to his edition. 

4 Orion, pp. 91, 216. Professor Tilak has not quoted any authorities, probably because the great sanctity of the 
Mahflaya SrSddha is known to every Hindu. If authorities are required they may be found, e. g., in Hemfdri’s 
Pariséshakanda, Part III. pp. 195 ff., and in Manu, III. 250, as well agin the parallel passages, quoted in the Synopsis 
to my Translation. 

1 Vasishtha, XI. 40, and the parallel passage in the note to my Translation. 
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mentions in addition two other points. In the beginning of his paper he quotes R.-V.; 
VII. 103, 9:-— 


eae gyqaewer K_ at 7 7 aa | 


which according to his interpretation means, ‘They guard the sacred order, these males never 
forget the proper time of the twelfth (month).” The passage thus alleges that the froys are 
annually resuscitated in the twelfth month, of course, the last of the hot season, and it 
indicates that the year began with the rains or about the summer solstice. The assertion that 
the frogs reappear before the rains does agree with the actualities observable in India. It ig 
perfectly true that the large species, usually called the ball-frog, mnkes the nights hideous with 
its cries about a fortnight before the Monsoon commences. I shall never forget my experiences 
during the hot season of 1863, when I lived in the old Elphinstone College near the Gavalia 
Talao in Bombay. During the latter half of May the baill-frogs came out every night and, 
sitting round the tank, disturbed my sleep with the noises, which are described in so graphic a 
manner in the Frog-hymn of the Rigveda and in the corresponding verses of the Atharvaveda. 
But unfortunately the all-important word dvddasa in R. V., VII. 103, 9, is ambiguous and may 
mean also ‘the (year) consisting of twelve (parts).’”’ Ido not see any particular philological 
objection to Prof. Jacobi’s rendering, but I cannot put any great value on a line which may also 
be translated — ‘‘ They keep the sacred order of the year, these males never forget the proper 
season,” whereby the allusion to a Varsha-year is lost.!® 


Another argument of Prof. Jacobi’s, drawn from R. V., X. 85, 18, seems to me equally 
precarious. It is possible that the verses connecting the entry of Sirya, the celestial prototype 
of a bride, into her husband’s house with the Nakshatra Arjunyah or Phalgunyah, may refer 
to the sun’s entering on a course, ¢. e., beginning @ new year on the day of its conjunction with 
Uttara Phalguni.!? But other explanations are equally possible. 


Among the numerous further arguments, which Prof. Tilak brings forward in his 
chapters IV.-VII., there is, I fear, none which will help to convince our fellow-students of the 
soundness of the new theory. His contention that Mrigasiras was once called Agrahiiyans, 
because it stood at the head of the series of Nakshatras and at the vernal equinox, with which 
the Vasanta-year began, would be most important, if it could be established. Unfortonately the 
word Agrahayana is not as yet traceable in Sanskrit literature, and the name Agrahayani, which 
really is given to Mriyaégiras, is explained by the fact that one of the old Indian years did begin 
in the month of Margasirsha or Agrahayana.!8 Professor Tilak denies this. But he has not only 
to refute the Mahdbhérata and Amarasimha. As stated above, the perfectly clear statement 
of Bérinf is opposed to his view, and it is not to be thonght of, that Bérini and his Hindu 
informants could have been in error on the simple question of fact whether in A. D. 10308 
Mirgasirsha year was actually used in various provinces of North-Western India, As they 
say that this was the case, I cannot but believe them aud see a confirmation of their statement 
in the hints of the Mahdbhérata and of the Amarakésha. 


But to return to the main question. It seemsto me that what has been set forth above is 
quite sufficient to make it at least probable that some Vedic writings have preserved reminis- 
cences of a time when the Nakshatra Praushthapada or Bhadrapada stood at the winter solstice 
and the vernal equinox fell in Mrigagiras, and that this arrangement has left its traces in the rules 
regarding the seasons for certain ceremonies and sacrifices. The period when this arrangement 





16 Professor Jacohi authorises me to state that he is fully aware of the objections, which may be raised against 
his first argument. He has placed it first, merely because the verse first suggested to him the idea that the ancient 
Hindus might have had a Varshf-year, and this observation induced him to examine the other Vedio passages 
regarding the beginnings of the Vedic years and the position of the months in which they occur. 

17 Compare also Prof. Weber, Nachrichten von den vedischen Nakshatras, II. p. 364 ff. 

18 Regarding the grammatical explanation of the word Agrah4yana, see Varttika, 4, on Panini, V. 4, 35, where 
it ia enumerated among tha Nip‘ttas, formed by the affix ay without change of meaning. 
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was correct is, according to Prof. Jacobi’s table, the year 4420 B.C. And if due allowance 
is made for possible and very probable errors of observation, the year 3800 B. C. may be fixed as 
the lowest term when a Mrigagiras-series could have been settled. This result does not prove that 
any verse or line of the Vedas was composed in those remote times, nor does it necessarily 
prove that the astronomical observations, on which it is based, were made by the ancient Indo- 
Aryans. For the whole Nakshatra system with the Mrigasiras-series may have been borrowed 
from one of the ancient Semitic or Turanian nations, some of which possessed an astronomical 
science in very early times. But, what the result proves is that the arrangement of the 
Nakshatras with the Krittikfs as the vernal equinox is an Indian invention. If in 
India a Mrigasiras-series!® preceded the KrittikA-series, the latter cannot have been 
borrowed from a foreign nation. 


As the position of Krittika at the vernal equinox was astronomically correct about 2550 
B. C.,% the observations cannot, even if the necessary allowance is made for errors owing to 
imperfect methods. be assumed to have been made later than about 2000 B.C. At this time 
the ancient Hindus must have possessed an astronomical science, probably very elementary, 
yet based on scientific principles and on actual observation. 


Moreover, the result of Profs. Jacobi’s and Tilak’s researches proves, too, that some 
of the Hindu rites and sacrifices existed even before the time when the Krittik4é-series 
was invented, and were settled long before the year 2000 B.C. This second inference 
is supported by Professor Jacobi’s remarks regarding the connexion of the Dhruva or pole-star 
with the ancient Vedic marriage-ritual, which, though only known to us from the Grthya Sttras, 
yet must date from very remote times. He shews that, during about six centuries between 
3100 and 2500 B. C., a real pole-star existed, the observation of which might have led to the 
well-known popular custom, according to which the husband on the wedding night points out 
the Dhruva to his bride and exhorts her never to forsake her new home, just as the star never 
changes its position. Professor Jacobi might have added that in later times, even during 
the Vedic period, the motion of the pole-star had been observed by the Hindus. In the 
Maitrdyana Bréhmana Upanishad®' the motion of the pole-star is mentioned as one of the 
many instances of mutability to which all terrestrial and celestial beings are subject. 


These inferences from the new theory are calculated, not to fix the age of particular 
hymns or portions of the Veda, but, os Prof. Jacobi says at the end of his paper, to upset 
the still very popular doctrine, according to which the whole ancient literary development of 
India is believed to have begun about 1200 B. C. and to have been completed within a com- 
paratively short space of time. Professor Jacobi declares himself strongly against this theory 
which has been put forward most clearly and worked out most fully in Prof. Max Miiller’s 
famous History of Ancient Sanskrit Literature. And he contends that the periods of two 
hundred years, allotted there to the development of each of the three oldest forms of literary 
composition, involve sheer impossibilities. Similar remarks have been made by other scholars 
in reviews of Prof. Max Miller’s book and elsewhere. The objections have been supported 
both by general considerations and by special arguments drawn from Indian literatare. 


At the stage, which the Indo-Aryan research has reached at present, theories which place 
the composition of the oldest Vedic hymns about 1200 or even 1500 B. C. and the completion of 


19 I merely use the term “ Myigaégiras-series’’ for the sake of convenience. The ancient Hindus probably 
began to count from Mala, and the more correct expression would be ‘* Mila-series.”’ 

3% Professor Tilak gives the year 2850 B. C. My astronomical adviser, Dr. R. Schram, sides with Prof. Jacobi. 
Dr. Schram says in a letter on the subject: — 

‘The precession amounts at present to 50’, 28 annually or to 1° in 72 years. But it does not remain constant. 
Two thousand years ago it was about 46°, and thus we get the 78 years for a degree, entered in Prof. Jacobi’s 
Table. It isa matter of course that also this figure is correct for a certain period only. It is impossible to give 
generally correct figures for long periods, because the time, required for the passage through a whole degree, is 
variable.” 

31 See Sacred Books of the East, Vol. KV. p. 289. Professor A. Weber was the first to call attention to the 
passage in the Indische Studien, Vol. II. p. 396. 
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the Srutt about 600 B. C., are no longer tenable, nay hardly disputable. The results of the 
Vedic studies, elaborated by M. Bergaigne and by Profs. Pischel and Geldner, shew more 
and more clearly that even the oldest Suktas are not the productions of a people, combining the 
intellectual qualities ot the ancient Greeks with the moral character of the ancient Teutons,— 
as depicted vy Tacitus in his romantic Germania — in short of a nation resembling the abstract 
Aryans or Indo-Karopeans, created by the fancy of the older school of comparative philologists 
and destroyed by the researches of Prof. O. Schrader. The results, at which the Vedists 
of the philological school have arrived, make it probable that the Rishis closely resembled 
the Hindus of historical India. Thereby the supposition of Prof. Max Miller, that the 
early literary life of India showed ‘‘a greater luxuriance ” than that of later periods becomes 
hard to credit, and the conjecture that the ancient Indians raced through the so-called 
Chhandas, Mantra and Brilmana periods at a furiously fast pace loses its chief snpport. 


Moreover, irrespective of the results of the Vedic studies, it cannot be denied that all the 
facts, which the mure complete exploration of the Brahmanical, Buddhist and Jaina literature 
and of the inscriptions has revealed of late years, prove the pre-chronological period of the 
Indo-Aryan history to extend very considerably beyond 1200 or 1500 B. C. This remark 
holds good with respect to the political history as well as to the history of literature and 
religion. It is now evident that the conquest of the South by the Brahmanical Indo-Aryans 
took place earlier than was assumed’ some fifteen years ago, and it is no longer doubtfal that 
Prof. Lassen’s estimate, who places it in the sixth century B. C. or even earlier®? and before 
the colonisation of Ceylon, is nearer the truth than Dr. Burnell’s, who believed that it must be 
placed after the beginning of our era. The sober facts, which hitherto have become known 
through the inscriptions, are that slices of the eastern and the western Dravida districts 
belonged to the Maurya empire, and that the remainder of the South was in the time of Aséka 
divided between the independent States of the Cholas, Pandyas, Keralas, Pulindas and Andhras. 
ASéka’s eastern Dravida possession, Kalinga, was inhabited, at the time of the conquest about 
250 B. C., as he tells us in the thirteenth Rock-Edict, by namerous Brahmans and members of 
various sects, directed by ascetics. The Kalingas were, it would seem, exactly in the same 
state of civilisation as the inbabitants of India north of Ganges. The state, in which his 
western Dravida province Mysore was, is not accurately described. But the two geographical 
names, Isila and Suvanagiri, which the Siddépur edicts contain, are Aryan, and point to the 
conclasion that the country was thoroughly under Aryan influence. The same inference 
may be drawn from the name of the neighbouring Vanavisa, which is mentioned in the Buddhis- 
tic traditions of the times of Aséka. Among the independent sonthern kingdoms, which Asdéka 
mentions, there is only one, that of the Andhras, regarding which something definite is known. 
The inscription of the Bhattiprola St@pa, which come from the Andhra districts and probably 
belong either to the times of Aska or to the reign of his immediate successor, shew clearly that 
the country was fully hinduised. They contain more than a score of names of chiefs and 
merchants, among which there is not one of Dravidian origin. All the personal names, as well 
as that of a town, are Aryan, and among them we find the familiar Brahmanical appellations 
Kubiraka, t. e., Kabéraka, Vaghava, ¢.e., Vyaghrapad, Bharad6, z.e., Bharata, Satughd, 7.e., Satra- 
ghna, Jété, t. e., Jayanta, Pigald, 4. ¢., Pingala, Pigaha, ¢. e., Vigraha (Brahman), which clearly 
prove an acquaintance with Brahmanical mythology and with the Epic legends. The same 
documents speak also of the existence of guilds and géshth?s, or committees of trustees super- 
vising religious foundations, such as were known all through Aryan India. Some fifty or 
sixty years after Asdka, the widow of the third Andhra king Satakani I., Queen Nayanika, 
informs us in the large Nanaghat inscription, that she was an adherent of the old Kar- 
mamarga and caused numerons expensive Srauta sacrifices to be offered. Further, she invokes 
Krishna and Samkarshana, the sons of the Moon. She thus indicates that the Vaishnava creed 
was prevalent in the south, side by side with the sacrificial worship of the Vedic deities. These 
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clear and numeroas indications of the prevalence of Aryan and Brahmanical civilisation in 
Scathern India during the third century B. C, and the first half of the second would be 
sufficient to warrant the assertion that the conquest of the Dravida country cannot have taken 
place later than in the fifth century, But there is further evidence that it happened 
even earlier. For, the Brahmanical tradition asserts that a namber of the Vedic schools of the 
Taittiriya Veda, such as those of Baudhayana, Apastamba, and Bhiradvaja, Hiranyakesin 
sprang up in the south. And the genuineness of this tradition is confirmed by internal evi- 
dence, furnished by their Svitras, and by various other circumstances. The same Brahmanical 
tradition, which is supported by that of the later Buddhists, makes the second of the Rishis 
of grammar, Katyayana, a native of Dravidian India, and there is much in his notes on the 
grammar of Panini, that shows his intimate acquaintance with the south, its geography, its ethno- 
graphy, and its political condition. The author of the Védrttikas wrote certainly not later than 
in the third century, and the Vedic Sdatrakiras, or at least some of them, belong to even earlier 
times. The mere fact that Brahmanical learning flourished in the Dravida country centuries 
before the beginning of our era, is sufficient to push back the date of the conquest to the seventh 
or eighth century B. C. Finally, works belonging to the Buddhist canon like the Jdtakas, refer, 
in their prose portions and in the presamably older Gathas, not rarely to the eastern Dravidian 
districts, and narrate ancient legends regarding their rulers, which represent them as ordinary 
Rajputs, governing according to the principles of Brahmanical statecraft. Their contents fully 
confirm the inferences deducible from the ancient Brahmanical literatare regarding the early 
occupation of the South. With the conquest of Southern India about 700 or even about 600 
B. C., the assumption that the Indo-Aryans inhabited about 1200 or even about 1500 B. C. the 
northern corner of India and eastern Afghanistan becomes absolately impossible. The idea 
that the Indo-Aryan nation of the Vedic times, with its many clan-divisions and its perpetual 
internal feuds, should have conquered the 123,000 square miles, which torm the area of 
India (excluding the Panjab, Assam and Burma) snd should have founded States, organised 
on the same model, all over this vast territory within the space of five, six or even eight 
hundred years, appears simply ludiorous ; especially if it is borne in mind that this territory 
was inhabited not merely by forest tribes, but in part by peoples possessing a civilisation not 
much inferior to that of the invaders. More than the double of the longest period named was 
required for such achievements. 


A scrutiny of the statements of the Jdétakas and other portions of the Buddhist canon regard - 
ing the development of literature yields resalts which confirm the inferences drawn from the 
facts and traditions regarding the conquest of the South. Though I must reserve the details for 
another occasion, I will mention here that the information, contained in the sacred books of the 
Buddhists, shows the Brahmanical sciences and literature to have reached aboat 500 B.C. exactly 
the same stage of development, which is known from the historical period. The ancient Bud- 
dhists mention repeatedly the atthirusa vijjéthdndnt, the eighteen sections into which Hindu 
knowledge is divided even at present, and they give sufficient details, scattered in many Suttas 
and in many passages, which leave no doubt that the contents of the several Vidydsthdanas 
were then almost, if not quite, identical with those enumerated in Madhusiidhana Sarasvati's 
Prasthdnabheda. They also prove that the Epic poetry, the real Kdvya and the drama, as well 
as other branches of secular literature were then cultivated quite as much as in the times of the 
Andbras, the Western Kshatrapas and the Guptas. It will, therefore, not do to place the begin- 
ning of the Siitra-period in 600 B. C., nor is it possible to assume that the whole literary life of 
India began in 1200 or 1500 B. C. 

Finally, the facts, which the modern researches regarding the religious history have proved 
or at least made highly probable, again agree with the supposition that the Vedic period 
lies a long way beyond the near 1500 B. C., bat are absolutely irreconcilable with opposite 
theory. Before the rise of Buddhism about 500 B. C., certainly one, possibly several, heterox 
sects, denying the authority of Vedas, existed, as well as some creeds of the type of the so-called 
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Bhaktimarga, a mixture of the philosophical tenets of the Upanishads with the exclusiv® 
worship of one of the great popular deities. Among these the heterodox Jainas claim to have 
had a prophet, whose death their traditional chronology places in the year 776 B.C. The 
trustworthiness of the Jaina tradition has been confirmed, of late, in very many particulars. 
And it has been shewn in particular that their second date, that of the death of their last pro- 
phet Vardhamina or Mahavira, is approximately correct. As the Jainas assert that the 
Niggantha Vardhamiina, the son of the Naya Rajput, died in 526 B. C. and the Buddhist 
canon places the death of the Nigantha teacher, the son of the Nita husbandman, before the 
Nirvana of Sakyamuni Gautama, which fell between 484 and 474 B.C., it is evident that the 
Jaina date cannot be much out, though a small error is very probable. 


As it thus appears that up to 500 B.C. the Jaina chronology is more than a baseless 
fabric, there is good reason to suppose that the date for Par3va, whose doctrines and pupils 
are not rarely mentioned in the Jaina Angas, is not absolately untrustworthy. The period 
of 250 years, which, according to the tradition, lies between the twenty-third Tirthankara and 
his successor is nota long one and primd facie unsuspicious, It may contain a small error, 
as traditional dates frequently do. But the great probability of the view, expressed by Prof. 
Jacobi and by others before him,® that Parsva was the real historical founder of Jainism and 
that he lived in the second half of the eighth century B.C., seems to me also indisputable. 
If it must be conceded that a heterodox sect, whose teaching is based on a development of the 
doctrines of the Jninamarga sprang up at that early period, it becomes impossible to reconcile 
this admission with the theory that the Brahmana period began about fifty years earlier. Still 
more irreconcilable with the theory that the literary activity of the Indo-Aryans began 
about 1200 or 1500 B. C. is another point, which, I think, can be proved, vis., that the ancient 
Bhigavata, Satvata or Paiichardftra sect, devoted to the worship of Narayana and its deified 
teacher Krishna Devakiputra, dates from a period long anterior to the rise of the Jainas in 
the eighth century B.C. To give the details here would unduly lengthen this already long 
note. And If reserve their discussion for my Indian Studies, No. IV. The essentials may, 
however, be stated. They are (1) that the recovery of the Vaikhinasa Dharma Siitra permits 
me to fully prove the correctness of Prof. Kern’s (or rather Kalakicharya’s and Utpala’s) 
identification of the Ajivikas with the Bhdgavatas, and (2) that the sacred books of the 
Buddhists contain passages, shewing that the origin of the Bhagavatas was traditionally believed 
to fall in very remote times, and that this tradition is supported by indications contained in 
Brahmanical works. It is even possible that ultimately a terminus @ quo may be found for the 
date of its founder, though I am not yet prepared to speak with confidence on this point. ' 


As thus numerous facts, connected with the political, literary and religious history of 
India, force me to declare that the commonly credited estimate of the antiquity of the 
Indo-Aryan civilisation is very much too low, it is natural that I find Prof. Jacobi’s and 
Prof. Tilak’s views not primd facie incredible, and that I value the indications for the former 
existence of a Mrigasiras-series of the Nakshatras very highly. As the new theory removes 
the favourite argument of the Sanskritists of Possibilist tendencies, that the beginning of the 
Vedic period must not be pushed back as far as 2000 B. C., because the Krittikfi-series may 
have been borrowed from the Chaldmans or from some other nation, it is of great advantage 
to those, who like myself feel compelled by other reasons to place the entrance of the Aryans 
into India long before the year 2000 B. C. But I think that the matter should not be allowed 
to rest where it stands at present. A renewed examination of all the astronomical and 
meteorological statements in Vedic works and their arrangement in handy easily intelligible 
tables seom to me very desirable. More than thirty years have passed since Prof. Weber’s 
most important essays on the Nakshatras were written. Various Vedic, Buddhist and Jain texts, 
which then either were unknown or only accessible through extracts, can now be easily 
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consulted. Thanks to the labours of Mr. Dikshit and Drs. Bhandarkar and Fleet, as well as of 
Profs. Jacobi, Kielhorn and Thibaut, Indian astronomy and chronology are no longer so 
dificult to deal with as formerly. And the publications of the Meteorological Department 
furnish a considerable amount of important and necessary information, which was formerly 
inaccessible. A judicious utilisation of the old and the additional materials will probably 
permit a classification of the Vedic rites and sacrifices according to the periods when the Indo- 
Aryans used successively the MrigaSiras-series, the Krittika-series and the Aévinf-series. It 
may also be expected, that results will be found, fixing approximately the age of at least some | 
Vedic works and the localities where they have been composed. 


Vienna, March 15th, 1894. 
Beginning of the Annual Term of Veda-study. 
















Aévaliyana Grihyasdtra,)On appearance uf ss Srévana Folll ss seeecesee 
3, 5. herbs. | Moon or Hasta- 
day, Sravana (5). 
Sankhayana Grihyasitra} On appearance of _...... ravana-day 0 rr 
4, 5. herbs. | Hasta-day. 
VasishthaDharmasastra,| i... | ves oe see Srfvana Full Praushthapada 
13, 1. . | Moon. Full Moon. 
Paéraskara Gribyasitra,,  ....00.. | tee eee Srivana | a 
2, 10. . | Moon; or Hasta- 
day. 
Yajfiavalkya- Dharma-| On appearance o ccsuees Sraévana (5) on saoteuas 
sastra, I. 142. herbs. Hasta-day. 
Ménava Grihysutra, 1,4.) __......... yee sepies Sravana- y in getaes 
the rains. 
Manava Dharmadéastra, pipettes seesesecs SrAvana Full) Praushthapada 
4, 95. Moon. Full Moon. 
K&thaka Grihyasdtra ...J) 9... . rere Sravana-day in sesiewancs 
the rains. 
Vishnu Smriti, 30, 1......| | teetataws bdisey ies Srivana Full) BhAdra 
Moon. Full leas, 
Baudhéyana Grihya- 
sdabciuide ct) Cr ee Ashidha § Full Sravana = Fall eae 
Baudhayana Dharma- Moon. Moon. as 
~ gAstra }, 12, 16. 
Bhéradvaja Grihyasdtra,| On appearance off ——........ During Sravana- aseawe ane 
2, 37. ees herbs. pakahe or Sra- 
vana Full Moon. 
ApastambaDbarmasiitra,|  wsseseeee | cee ten nee SrAvana Fall ree 
1, 9, 1. Moon 
Hairanyakesa Griyhast-|On appearance off «ws... During Sr&vana- ee 
tra, 2, 18. herbs. ee a, Sravana 
0) Moon. 
Vaikhfnasa Grihyasitra,| =... Bright half o wees 
2, 12. m Ashf&dha, except 
on 4th, 9th and 
14th. 
GobhilaGrihyasitra, 8,3.) 0 see... Leeee ae Sravana Full) Praushthapada 
Moon or on| Full Moon. 
Hasta-day (5). 
Khédira Gpibyasftra, «60... sev cee ne Srdvana Full| Praushthapada 
3, 2. Moon or Hasta-| Full Moon. 
Gautama Dharmaéastra mere P 
autama armasastra, coecce tes seeceeees Beginning, +. ¢.,| Praushthapada 
XVI. 1. Fall Moon of| Fall Moon. 
Sr&vana. 





% Kindly communicated to me by Prof. Knauer, 
% Kindly communicated to me by M. A. Barth. The commentary says that the meaning ie ‘‘on the Sravana- 
day either of Sravana or of Bhadrapada, which two months constitute the Varsh4- season.” 
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THE ROOTS OF THE DHATUPATHA NOT FOUND IN LITERATURE. 


BY G. BUHLER. 
(Concluded from page 154.) 


In the preceding discussion, the usefulness of the Mahfrashtri and of the modern 
Gujarati has already been demonstrated in the cases of the verbs Teq or fag and qz. 
I will now add a few remarks regarding two suspected roots, q¥f@ or welt Asa and gyarata 
Hs74, which the Mahirashtri and the Vernaculars prove to have belonged to the original stock 
of Indo-Aryan speech. Professor Whitney mentions both in the Supplement. But he appends 
to the former the note ‘‘ the occurrence or two aredoubtless artificial,” and remarks concerning the 
seoond “ the single occurrence in @ commentary is doublless artificial.” B. R. W. quotes under yw 
only the passive past participle y¢gfa, and hence Prof. Whitney naturally inferred that this is the 
only form which can be verified, The verb yea, or eta (as is the more usual spelling) is, 
however, not at all rare in the compositions of the Northern and Western poets and Pandits, 
dated after A. D. 700, and in the Jaina Prabandhas.! In the Srtkanthacharita, 16, 9 (between 
A. D, 1125 and 1150), occurs the present wrefa, ibidem, 8, 2, the perfect gq#, in the Baijnath 
Pragasti, 1, 2 (A. D. 804), the present participle a¥q@, and in Jonarija’s commentary on 
Srikanthacharita, 16, 2, the derivative ygaa.? It is, of course, possible to declare such evidence 
insufficient in order to establish the authenticity of the root, becanse Rama, Mankha, Kalbana, 
Haripala and Jonarija were learned poets and commentators and might have written according 
to the Dhatupatha.s But the Maharishtri and the majority of the Indian Vernaculars possess 
representatives of the Sanskrit verb, which certainly have not been taken from the Dictionary 
of Saiskrit roots, yyy, derived probably from * , is found in the list of the Prakrit 
DhatvadeSas, Hemachandra, IV. 101. The same author adduces passages with the future 
and with the absolutive of the causative aya, and the passive past participle ay (in compounds 

) or is known from Hala’s very ancient Kosha and from other works. Finally, in his 
excellent note on Hemachandra, IV. 1C1, Prof. Pischel, who isone of the few Sanskritists aware 
of the importance of the Vernaculars for the stady of Sanskrit, has adduced the corresponding 
Sindhi, Gujarati, Marathf and Bengali verbs with radical letters gg, which together with the 
inverted form gq are used universally for ‘to submerge’ by the people of “the five Indies.” 


The evidence for atwafa asa is not equally strong. Hemachandra gives in the 
commentary on Unadiganasftra, 19, the nouns qfeqe: and wWesTe:, which he derives from his 


Dhitu ga and declares together with similar forms to be TAT TES TOT Ty T:.° 
In Marathi it is regularly represented by qa ‘ to dip, to smear,’ and in Gujarati by qq 


1 From the Uttamacharitrakathdnaka, published by Prof. A. Weber, B. W. quotes TSE, read JSItMT. 

2 The verb occurs likewise more than once in Haripdla’s ancient commentary on the Gaujavadha. Rao 
Bahadur S. P. Pandit prints everywhere H€, but remarks on verse 101, that his copy, a transcript of the ancient 
Sesalmir palmleaf MS., has throughout *4&- The ancient Jaina MSS. frequently express FT by ™, appending 
the vowel u to the side of the consonant instead of putting it below. The same practice is also found in old 
Brahminical MSS., and in the commentary on Kétyfiyana’s Srauta Sitra, V. 5,31, TSAVT ought to be read for 
RIT. 

oe who make such a contention have to reckon with the rule of the Alakkiratéstra which forbids for 
ordinary KAvyas the use of uncommon, little understood words and terms, e.g., Vamana, Kévy4lor:kéra, II. 1, 8. 
compare also Ténaktharana, I. 89. 


¢ $@ is used, as the Dictionaries indicate, exclusively in Hindi and Panjabi, but occurs also in Western India 
and in the Marfth& country (especially in derivatives) side by side with 3$- Cases of metathesis are common 
in the Vernaculars and occur in the older Prakrits. Hemachandra’s Deétkosha offers a good many examples, and the 
Péli SUET ‘ shoe’ for SUA® is a well known instauce from the most ancient Pr&krit dialect known. From the 
Vernaculars I can adduce a case, which sorely troubles the schoolmasters of Kfthtiwéd. The Gujardti word for 
“fire? is 24a, literally ‘the deity.” In the Peninsula everybody says eaar instead, and the children in the 
vernacular schools invariably pronounce this form, though their hooks shew the correct one. 

6 I take these words and their explanation from Prof. Kirste’s MS.-edition of the Unddiganaettra, which will 
be published as Vol. IT. of the Vienna Series of Sources of Indian Lezicography. 
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These two forms are sufficient to vindicate its genuineness. But, as @teafa is evidently a 
denominative from *aje#, a variant of the Prikrit participle #ze or afz,° it is necessary to 
account for its occurrence in the Saiskrit Dhatupitha, The most probable solution of the 
problem is perhaps that it was excerpted from some old long lost Kavya. It is at present 
quite possible to prove that Kavyas, the productions of learned poets, existed even in the 
fourth and fifth centuries B.C. Now, the Alamkaragistra permits the poets, to use in their 
compositions ‘‘ expressions very commonly occurring in popular speech.”’ This maxim is expressly 
stated, e. g., by Vamana, Kavyalamkara, V. 1, 13, where it is said: — 


serge VMTINTTT RR 
aT HT: TAWA BOATINTS TATSAT | 

Though Vamana wrote only in the eighth century A. D., the maxim is no doubt an old one, 
like the famous permission to turn mdsla into masha in order to save the metre.’ For even the 
learned Kavis naturally tried to keep in contact with the popular predilections, as it was their 
aim to amuse their rich patrons, who belonged to the landed aristocracy and the merchant 
class. If this was so, the occurrence even of real Prakrit root forms in the Dhatopatha is, of 
course, easily intelligible. Others wil] perhaps hold that, as there is no definite boundary line 
between the pre-classical Indo-Aryan speech of the Saiskrit type and the ancient Prakrits, 
arg and *a@t* and its denominative may have been used in one or the other of the several 
early Aryan communities. However that may be, it is certain that qyerafe is not a fiction of 
the grammarians. I may add that various analogies permit us to hazard at least a guess as 
to the original Indo-Aryan form of the root @g. Thus Prof. Pischel has shewn in his 
admirable paper ‘‘ Die Desisabdas bet Trivikrama™ (Bezzenberger, Bettrdge, Vol. III. p. 254 ff.) 
that the series of verbs, Sanskrit mtg, Pali fey, Maharashtri Uy, Sanskrit and Prakrit @a 
goes back to an Indo-Aryan verb *feqg ‘to play, toamuse oneself.’ In like manner A oF 
FE AE, FY, FF and Fy or FR seem to point to an Indo-Aryan “gg, *eF or * at. 

A thorough exploration of the Prakrits and especially of their Dhatvidegas will shew that 
many queer looking, apparently isolated, verbs of the Sanskrit Dhatupatha are by no means 
e(8ara or dpevnva xapnva but strong, healthy beings, full of hfe and parents of a numerons 
offspring. A long paper on “ Pali, Prakrit and Sanskrit Etymology” by Dr. Morris in the 
Transactions of IXth Int. Congr. of Or., Vol. I. p. 466 ff., contains a good deal bearing on this 
matter, and deserves careful attention. 


The fundamental maxim, which gives their importance to theses researches, is that 
every root or verb of the Dhatup&tha, which has a representative in one of the Prakrits, — 
Pali, Maharashtri, Magadhi, Sauraseni, the Apabhramsas —, or in one of the modern 
Indian Vernaculars must be considered as genuine and as an integral part of the Indo- 
Aryan speech. Those, who consider such verbs to be “sham,” ‘fictitious’? or ‘‘ artificial” 
have to prove their contention and to shew, that, and how, the author or authors of thie 
Dhatupatha coined them. This rule, of course, holds good not only for the Indian languages, 
but mutatis mutandis for all linguistic research. If the grammatical tradition regarding the 
existence of a certain word is confirmed by the actualities in any dialect of a language, the 
presumption is that the tradition is genuine. 


As I do not claim to possess prophetic gifts, I do not care to predict how many 
hundreds of roots will exactly be verified, when the search has been completed. Bat it 
is not doubtfal that the majority of those verbs, which Prof. Whitney considers suspi- 
cious or fictitious, will turn up, and in addition a considerable number of such as have 
not been noted by the Hindu grammarians. On the other hand, it would be wonderful, 
if the whole contents of the Dhatupftha could ever be “belegt.’? For, it has been pointed 
out repeatedly and must be apparent to the merest tivo in Indian paleography that a 





- 7 g 
8 In accordance with the well-known maxim — 444i aa i 
7 An example illustrating this rule occur: as.te” where vind has become, metre causi, rund, 
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certain proportion of the roots is the result of misreadings. This is, of course, highly 


probable in all cases where the Dhatupatha gives pairs like ge and g@ or ge and Eg. 


The characters for jha and u are almost exactly alike in the Nagar! alphabet of the ninth, 
tenth, eleventh and twelfth centuries, just as those for ya and pa in the later MSS. More 
important is another point, which likewise has been frequently noticed, vis., the fact that only 
a small portion of the Vedic literature, known to Panini and his predecessors, has been pre- 
served, and that of the ancient laukika Ndstra, the Kavya, Purana, Itihasa and the technical 
treatises only very small remnants have come down to our times. The assertion that the old 
literature has suffered terrible losses, is admitted by all Sanskritists. It is only a pity that 
their extent has not been ascertained, at least approximately, by the preparation of a list of works 
and authors mentioned in the Sabdanuéisana, the Brahmanas, the Upanishads and the Vedén- 
gas. Such a list, especially if supplemented by an enumeration of the numerous references 
to the spoken language, which Pinini’s Sabddnoféisana contains, would probably bar for the 
future the inference that a root or form must be fictitious, because it is not found in the accessible 
literature. This inference is based on a conclusio a minori ad majus, which with a list, shewt 
ing what existed formerly and what we have now, would at once become apparent. The loss 
Sakh&s of the Vedas and the lost works of the laukika Sdstra amount to hundreds. If on an 
average a third or a fourth of them contained each, as is perhaps not improbable according to 
the results of the exploration of recently recovered Samhités and Siitras, one or two of the 
as yet untraceable roots, that would be sufficient to account for al] the Jost stems. 


Three other considerations, it seems to me, help to explain some of the most remarkable 
peculiarities, observable in the materials incorporated in the Dhatupatha, pis., the fact that a 
certain proportion of the roots really is and will remain isolated, neither derivatives nor cognate 
forms being traceable in the Indo-Aryan or in the Indo-European languages, and the indisput- 
- able fact that many roots may readily be arranged in groups, similar in sound and identical 
in meaning and inflexion. Both these peculiarities, as stated above, have been used by 
Prof. Edgren in order to prove that the verbs, shewing them, must be fictitious. And it has 
been pointed out, that the number of the isolated and barren verbs is not so great as 
Prof, Edgren supposes, the inflected forms or representatives of a certain proportion being 
found in the Prakrits and in the unexplored Saaskrit literature. Nevertheless, a certain 
number of instances will remain, which requires accounting for. With respect to the second 
fact, it has been pointed out that many of the curious variants are clearly dialectic and derived 
from lost or preserved parent-stems in accordance with phonetic Jaws valid in the Prakrits 
and in Sanskrit.® 


The chief considerations, which in my opinion do account for these peculiarities are (1) the 
great length of the period, daring which the materials of the Dhatupftha were collected, 
(2) the enormous ertent of the territory from which the Hindu grammarians drew their 
inguistic facts, and (3) the great diversity of the several sections of the Indo-Aryans inhabiting 
this territory. 


It is admitted at all hands that Panini’s Sabdanuéasana is the last link in a long chain of 
grammatical treatises, which were gradually enlarged and made more and more intricate, until 
the Hindu system of grammar became a science, which can be mastered only by a diligent study 
continued for years. According to the unanimous tradition of the Hindus, the Vyékarana is a 
Vediinga, 7. e., a science subservient to the study of the Veda, and it is highly probable that 
the older Hindu grammars exclusively or chiefly explained the Vedic forms, just like the oldest 
Koshas, the Nighantus, inclade very little that is not derived from Vedic texts. In Panini’s 
grammar the Vedic language is of minor importance. Its chief aim is to teach the correct 





8 A perusal of Prof. Per Person’s Wurzelerweiterung und Wurrelvariation would perhaps convince Prof. Edgren 
that many Indo-European roote may be arranged in ganas, similar to those in which he has arranged so many 
verbs of the DhAtup&tha. 
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forms of the laukiki bhdshd for the use of students of Saiskrit, The road, that leads from the 
Vedanga to the independent SabdanuSisana, is a long one, and has not been traversed in one 
or a few decades, Centuries were required in order to effect the change. For in India pro- 
cesses of development are particularly slow, except when extraneous impulses come into play. 
To the conclusion that the prehistoric period of the Vyakarana wasa long one, point also Panini’s 
appeals to the authority of numerous predecessors. He not only mentions ten individual 
earlier teachers, but also the schools of the North and the Kast, and his grammar shews indeed 
very clear traces that it has been compiled from various sources. Now, if Panini’s Sutras are 
the final redaction of a number of older grammatical works, the same must be the case with his 
Dhatupatha. For the arrangement of all Indian Sabdanudisanas presupposes the existence of a 
Dhatupatha, and there is no reason to assume that the older grammars were deficient in this 
respect. It may be even suggested that the occasional discrepancies between the teaching of 
the Dhatupatha and rules of the Sabdénuéasana, the existence of which has been alleged, as 
well as the inequality in the explanatory notes, appended to the roots, are due to an incomplete 
unification of the various materials which Panini used. Similar instances of what looks like, or 
really is, carelessness | in redaction® are not wanting in other Sitras. In the Introduction to my 
Translation of Apastamba’s Dharmastitral® I have pointed out that, though Apastamba 
condemns in that work the raising of Kshetraja sons and the practice of adoption, he yet 
describes in the Srauta Sfitra the manner in which a “son of two fathers” shall offer the 
funeral cakes, and that Hiranyakeéin has not thought it necessary to make the language of the 
several parts of his Kalpa agree exactly. 


But, if Panini’s Dhiatupitha must be considered asa compilation from various works, 
dating from different centuries and composed in various parts of India, it is only to be expected 
that it should contain many verbs which had already in his time become obsolete and isolated, 
many variants or dialectic forms. This supposition becomes particularly credible, if the extent 
of the territory is taken into consideration, from which the ancient grammarians drew their 
linguistic facts. It extends from the Khyber Pass and the frontier of Sindh in the West, abont 
71° E. L., to beyond Patna in the East, in 86° BE. L., and from the Himalaya tothe Vindhya 
range, where the Narmada, the mekhald bhuvah, divides the Uttarapatha from the Dak- 
shinapatha, or roughly reckoning from the twenty-second to the thirty-first degree N. L. 
The Aryan population of this large tract was divided into a very great number of tribes, clans, 
castes and sects, as well as of schools of Vaidiks, Pandits and poets, and owed allegiance 
to the rulers of perhaps a dozen or more different kingdoms. In historic India tribal, sectarian, 
political and other divisions have always strongly influenced the development of the languages, 
and have caused and perpetuated dialectic differences. It seems difficult to assume that matters 
stood differently in prehistoric times, when there was not, as later, one single work which was 
generally considered as the standard anthority of speech by all educated Aryans. The diversity 
of the words and forms in literary works and in the speech of the educated classes probably 
was very great and the task of the earlier grammarians, who bad to make their selection from 
them very difficult. 


This difficulty was, it might be expected, not lessened by their method of working. Even 
in the present day Indian Pandits rarely use any of the scientific apparatus, of which European 
scholars avail themselves. Indexes, dictionaries and ‘‘Collectanea,” suchas are at the service 
of the Europeans, are unknown to them. They chiefly trust to memory, and work in a happy- 
go-lucky sort of way. Even when writing commentaries, they frequently leave their quotations 
unverified or entrust the verification to incompetent pupils. The enormous quantity of the 





® I say advisedly ‘looks like or really is carelessness, because it is always possible that the Sitrak4ras 
mtentionally left contradictory rules unaltered in order to indicate an option. Very clear cases of carelegs- 
pess in the working up of different materials, do, however, actually occur, ¢. g., in the grammatical and lexi- 
eographical works of Hemachandra. 

3@ Sacred Books of the East, Vol. II. p. xxiii, p. 1380, note 7. 
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materials and the deficiencies in the system of working them up, explain why none of the Vedas 
or other old books have been excerpted completely, while the diversity of the materials and the 
length of the period, during which the collections were made, fully account for the occurrence 
of dialectic, and of isolated or obsolete, forms in the list of roots, In my opinion it is only 
wonderful that they are not more numerous. 


I now come to the real object of my paper, the practical suggestions for the continua- 
tion of the search for roots and forms and for anorganisation of this search. On the one 
hand it is necessary that all the anpablished Dhatupathas together with their commentaries 
should be edited critically with good indexes, and that the same should he done with the 
Sanskrit Koshas, which furnish the tradition regarding the derivatives. On the other hand, 
all accessible Sanskrit, Paliand Prakrit books and MSS., as well as the Vernacular classics 
ought to be read and excerpted by competent scholars, with a view to the preparation of a 
Dictionary of Indo-Aryan Roots. This ‘Dictionary ought to contain, not only the roots, incladed 
in the Dhatapitha, together with their meanings and inflections, verified and unverified, as well 
with the corresponding forms of the Prakrits and Vernaculars, but also those verbs, which the 
grammarians have omitted, whether they are found in Vedic, Sanskrit, Prakrit or Vernacular 
literature or speech. If the materials are arranged methodically and intelligibly, and if a good 
index is added, such a book would be of very considerable use to all linguists, who study any 
of the Indo-European languages. And if the excerpts are made with thenecessary care, a portion 
of them can be made useful for the Sanskrit, Pali and Prakrit dictionaries of the future. 


The magnitude of the uudertaking would preclude the possibility of its being carried out 
by one or even by a small number of students. The co-operation of a great many would 
be required, not only of Europeans and Americans, but also of the Hindus of the 
modern school, who alone can faornish the materials for the very important Verna- 
culars. Moreover, a careful consideration of the general plan would be necessary, as 
well as the settlement of definite rules and instructions for the collaborators. Perhaps 
one of the next International Oriental Congresses will bea suitable occasion for the dis- 
cussion of such a scheme, and of its details as well as of the great question of ways and 
means. I believe, that if the idea finds the necessary support, the appointment of a per- 
manent international Committee will be advisable, which should supervise the preparation of 
the work and the indispensable preliminary labours. A small beginning has already been 
made with the latter by the Imperial Austrian Academy’s Sertes of Sources of Sanskrit 
Lezicography, of which the first volume has appeared and the second, containing Hemachan- 
dra’s Unidiganasatra with the author’s commentary, is ready for the press, while the third, the 
Mankhakosha with its commentary, has been undertaken by Prof. Zachariae. It is a 
matter of congratulation that the Council of the Société Asiatique has expressed its willingness 
to co-operate and has commissioned M. Finot to edit the Ajayakosha on the same principles, 
which Prof. Zachariae has followed in preparing the Anekarthasamgraha. I have hopes 
that the Austrian Academy will sanction the issue of some more volumes, including also some 
Dhitupathas, e. g., those belonging to Hemachandra’s grammar and to the Katantra If 
Prof. Lanman, the German Oriental Society, the Asiatic Society of Bengal and other corporations 
or individuals publishing editions of Sanskrit texts would each agree to undertake a few volumes, 
the necessary auxiliary editions might be prepared without too great a delay and without 
too heavy a strain on the resources of one single body. 


At the same time it would be quite feasible to begin with the excerpts from the hterary 
works, the results of which could be published preliminarily in the Journals of the various 
Oriental Societies and in the Transactions of the Academies. The form of publication ought to be 
such that they could easily be used by the editor or editors of the Dictionary, and the original 
excerpts, done according to uniform principles, might be deposited for future reference in the 
libraries of the learned bodies, publishing the results. With a well considered plan, which 
might follow partly the lines of that, adopted for the new Thesaurus Totius Latinitatis, the 
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« Dictionary of Indo-Aryan Roots” might be completed within the lifetime of those among us 
who at present are the madhyamavriddha Sanskritists. 





If the idea is ever realised and a standard book is produced, a great part of the credit will 
belong to Prof. Whitney. In his Supplement, which, in spite of my different views 
regarding the character of the linguistic facts handed down by the ancient Hindus and regard- 
ing various details, I value very highly and in his justly popular Sanskrit Grammar, the 
statistical method has been first applied to Saiskrit, and these two works mark a decided 


advance in the study of the ancient Brahmanical language. 


Vienna, 31st Jan. 1894, 





MISCELLANEA. 


SOME REMARKS ON THE KALYANI 
INSCRIPTIONS. 
(Continued from page 224.) 
(5) Gdlamattikanagaram. 

“Any structure built of loam, earth (P&h 
mattikd, Skr. mrittikd), brick, or stone is called 
fin Talaing and Burmese] taik. The Talaing 
Taikkuld& (Takkula) and the Burmese Kulaétaik 
is the correct rendering of Gélamattiké. In old 
Talaing manuscripts the P&éli name is written 
Golamattiké, and in modern manuscripts Gulé- 
mattika and Kulfmattik&. The Talaing equiva- 
lents are Taikgdl4 and, by a natural assimilation 
of g tok, Taikkélé, which changed in course of 
time to Taikkula.””? 


The ruins of Taikkul& are still extant 
between Ayetbéma and Kinywé& in the Bilin 
township of the Shwégyin district. 

“Though the seashore is now about 12 miles 
to the west, this place was still an important 
seaport in the 16th and 17th centuries; it is 
marked on the map of Prof. Lassen as Tak- 
kala, but erroneously placed a few miles north of 
Tavoy. Cables, ropes, and other vestiges of sea- 
going vessels are still frequently dug up about 
Taikkal&.’’? 

The subject of the identification of the Takdla 
of Ptolemy and the Kalah of Arabian Geogra- 
phers is discussed by Forchhammer at pages 
12-16, and at pages 198 and 199 of McCrindle’s 
Ancient India Described by Ptolemy. 

If the evidence afforded by the Kaly&nt Inscrip- 
tions can be relied on, the settlement in Suvanna- 
bhdmi was apparently colonized from Bengal by 
the Gélas, = Gaudas, during one of the struggles 
for supremacy between Buddhism and Brah- 
manism, and possibly Jainism also. 

(6) The Stone at Géolamattikanagaram. 

Ante, Vol. XXI. p.17, it is stated that when 
Sona and Uttara conquered the rakkhasas at 
Gdlamattikanagara, images of rakkhasas were put 


1 Forchhammer’s Notes on the Early History and 
Geography of British Burma, IL—The First Buddhist 


on children as protective charms. These charms 
are stated in the text to have been inscribed 
bhujé vd panné vd, and I have translated this “on 
armlets, wristlets and leaves.” JI was misled by 
the Burmese version, and the allusion is evidently 
to the bhuérjapatra, the palm-leaf MS. (the bhéj- 
patr of modern India) of modern and medieval 
times, whatever it may bave been originally. 


It is further stated that the image of the 
Rakkhasi was engraved on a stone placed 
**on the top of a hill to the North-East of the 
town.” “Tan ripam yav’ ajjatand dissati, this 
image is to be seen to this day” says the inscrip- 
tion in 1476 A. D. 

A stone answering this description is re. 
ported still to exist. Forchhammer says, 
Notes on the Early History and Geography of 
British Burma, II. page 10:—‘Of the town 
nothing remains now except traces of brick walls 
and the stone image alluded to in the text taken 
from the Kaly&ni Inscriptions. It is now lying 
half buried underground, near a small tank to the 
south of the Kumfracbéti, and consists of a huge, 
phantastically-shaped boulder, similar in appear- 
ance to that strange freak of nature, the supposed 
lost species of megatherium preserved in the 
public garden at Prome.” 

(7) The Pestilence in Ramafifadésa. 

After the appearance of Sona and Uttara there 
is reference (ante, Vol. XXII. p. 17) to an 
ahivataréga, which afflicted Ramafifiadésa. 
This word is rendered by ‘‘ pestilence” in translat- 
ing the Mahkdvagga, I. 50. See Sacred Books of 
the East, Vol. XIII. p. 204. 

The pestilence referred to might well have been 
the result of the drying up of the deltaic lands of- 
Ramafifiadésa, such as has been witnessed in our 
own time in Lower Bengal. 


(8) The Seven Kings. 
After the pestilence mentioned in the last note 
Ramaffiadésa *‘ was conquered by the armies 


Mission to Suvannabhimi, page 9. 
3 Op. cit. p. 7. 
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of the seven Kings’”’ 
bhdtatid).* 


The seven kings alluded to here appear to refer 
to the autochthonous tribes inhabiting the valley 
of the Sittang and Salween rivers before the 
advent of the Talaings, such az the Taungbds, 
Karens, and Yabéns, remnants of whom are still 
found scattered in what was once the Talaing 
Kingdom; or to the Cambodian Princes whose 
power was paramount in Indo-China between thee 
6th and 7th centuries A. D. 


Forchhammer, however, says, Notes on the 
Early Hist. of British Burma, II. p. 10:—“<The 
Taungthdos, still numerous about Ayetthéma and 
Thaton, claim the region between the mouths of 
the Sittang and the Salween rivers as their 
original home, from which they were driven, 
according to their traditions, by the Talaings. 
The Taungthis were divided into seven clans. 
I have little doubt that by the sattarAjasénaya 
of the Kaly4&ni Inscriptions, the seven clan 
chiefs of the Taungthts are meant, who haras- 
sed the Talaings by their constant inroads. This 
must have happened in the 9th or 10th century 
after Christ, prior to the conquest of Thatén by 
the Burmese King Anawratha. After the rise of 
Wagar, king of Martaban, at the close of the 
13th century, the main body of Taungthds, being 
conquered by the Talaings, left the country. 
Three clans (I owe this information to Dr. Cush- 
ing) went towards the north and the other four 
clans towards the north-east (Shin and Laos 
States). They appear to have been the cultivators 
of the soil from time immemorial, for in the 
Talaing law-books the word Khéttiya (Kshé- 
tra), which, inthe Dhammathats, is erroneously 
often treated as a synonym of Khattiya (Ksha- 
triya) of the Hindu Dharmaédstras, and ‘taken 
in the sense of tillers of the soil,’ is always 
translated by ‘Taungthus’.” 


(sattardjaséndyd bhi- 


For the Taungbfis see my remarks, ante, Vol. 
XXI. p. 379 ff. 


(9) Eras and Reckoning. 


The years of Sakkaréj (Detkayit, the 
‘Vulgar Era’ of the Burmese) throughout 
the inscriptions are expressed by means of 
mnemonic words,‘ the latter being written in the 
reverse order. 


The following list contains the words most 
commonly used in this connexion :— 


Cipher—kha ; suiifia (void), nabha (the sky). 











8 Ante, Vol. XXII. p. 17. 
4 See Burnell’s Elements of South-Indian Palwogra- 
phy, pages 58 and 59. 


One—rtipa (form). 

Two—dé (or dvé); chamma (there being two 
kinds of skins); yama (a couple). 

Three—sikhi (there being three kinds of fires, 
namely, of lo6bha or rdga, désa, and méha). 


Four —béda (the number of Védas being four). 

Five—pdna (there being five kinds of intoxi- 
cants). 

Six—rasa (there being six different kinds of 
tastes). 

Seven—muni (there being seven kinds of 
sages). 

Eight—ndga (there being eight kinds of ndgas). 

Nine—ruddha (there beiny nine kinds of sam-t- 
pattis: five rfipajjhina, and four artipajjhdna).5 


Two eras, both of exotic origin, are in use 
among the Burmese:—the era of Religion, 
or Anno Buddh»ay, reckoned by the Burmans 
from 544 B.C., and the Vulgar era, or Sak- 
karAj. 


The Burmans would derive Sakkar§j from Sakka 
or Sakra, the Recording Angel of Buddhism, 
and rdjd, a king; because, according to them, the 
era was inaugurated by the king of the dévas. 
In ancient books and inscriptions, however, the 
word is found written Sakar&j, which is more 
consonant with its true etymology from Sakar4ja. 
It is in fact a form of the Baka era of India, 
and is found in use in most of the Indo-Chinese 
countries and in Java, being reckoned properly 
from Monday, 14th March 78, A. D. (Ju- 
lian era). 


The earliest era used in Burma seems to have 
been the Era of Religion, reckoned as above; 
but, according to the Burmese, this era was 
abolished by Samundari, King of Prome or 
Brikshétra, in Anno Buddhe 624, and a new 
era was established in its own second year, 
thus wiping out 622 years of the Era of 
Religion. Hence the era established by King 
Samundari had the name of the Dédérasa Era 
applied to it. 


It will be thus seen that the Dédérasa Era 
of King Samundari reckons from 78 A.D., 
that is, from the Saka Era of India. The 
correspondence of the beginning of this era in 
India and Burma, and of its very appellation, and 
the existence of architectural remains in Prome 
which resemble those of Upper India, are con- 
vincing proofs, to my mind, that there was fre- | 
quent intercourse between India and Prome in 





® (Compare Natesa Sastri’s slang mnemonic nume- 
rals now used in South India, ante, p. 49 f. — Ep.] 
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the firat century after Christ, when the latter was 
a seaport, and that Indian influence was predo- 
mjnant in the Irrawaddy Valley. 


But the Burmese and Indo-Chinese gene- 
rally reckon, and have for centuries reckoned, 
the Sakkar&4j from 6388 A. D., adding, as they 
say, 623+560 tothe Anno Buddhes toarrive at 
it. That is, to convert a year Anno Buddhe into 
a year Sakkaréj, the numbers 622 and 560 must be 
added to the former. How the number 622 was 
arrived at, we have already seen, and the next 
puzzle is to find out why 560 has also to be 
added. 


Besides the name Sakkar&j, or Detkayit, 
the name Khachhapafcha is applied to the 
Era which commences with 688 A. D., and 
the Burmese records are, so far as [ know, silent 
as tothe reasons for its introduction. For the 
matter of that they are silent as to the causes 
that led to the adoption of the Saka era of 78 
A. D. 


But there is evidence to shew that the new 
Sakkaraj, or Era of 638 A. D., is of Chinese 
origin. Forbes, Languages of Further India, 
p- 26 f., talks of the “singular fact that all the 
nations of Ultra-India, although deriving their 
religion, their civilization and their literature 
from India, have not adopted any of the Indian 
Eras, but have borrowed from China.” He then 
goes on to quote from Garnier: 


“ Les relations établies par les Thang avec les 
contrées du midi avaient propagé sans aucun doute 
les connaisances astronomiques et le calendrier 
Chinois, et c’est la peut-étre I’ origine de )’ére qui est 
aujourd’hui la seule employée 4 Siam (Cambodge), 
au Laos, et en Birmanie, et qui commence a 1]’an 
638. Cassini a démontré en effet que le point de 
départ de cette ére était purement astronomique. 
Le 21 Mars 638 la nouvelle lune coincida avec 
l’entrée du soleil dans le premier signe du zodi- 
aque et produisit une eclipse importante.” 


As to the travels of the Era from China to 
Burma, they can be accounted for thus. The 
Annamese, who became subject to China as 
long ago as the year 221 B. C. under the Emperor 
Hwangti, passed it on to their neighbours, the 
Cambodians, whose empire extended in the 
early centuries of the Christian era, prior to their 
conquest by the Siamese (1351-1374 A. D.), as far 
as the shores of the Guif of Martaban. Traces 
of their influence and civilization are still to be 
found in the painting, sculpture and architecture 
of Burma. 


Sa ae ee ee ee ee 
6 (But see ante, Vol. XXII. p. 358 ff., as to the travels of Dipavkara in Lower Burma in the tenth centary 


A. D.— Ev.] 


To convert the present Sakkar&j into years 
A. D., it is simply necessary to add 638; thus 
1255 + 638 = 1893. The year 18938 A. D, = the 
year 1255 B E. (Burmese Era). According to 
the Burmans the number 1255 is arrived at 
thus :— 

1255 years Sakkaraj. 
560 years Dédorasa. 
622 years A. B. 


2437 the present year A. B. 
Subtract 1893 (years A. D.) from 2437 (years A. B.), 
and 544 B. O. is arrived at as the commencement 
of the Era of Religion. 


It will, however, be perceived that there 
is nothing Indian about the Sakkar4j of the 
modern Burmese, except its name and the 
traditions connected with it. 


(10) Anuruddha or Andrat‘azd. 


Anuruddha and its Burmanized forms, And- 
rat‘é and Andrat‘isd, are the names of the 
hero-king who reigned at Pagan about the 
beginning of the eleventh century A. D. 

His conquest of Thatén in 1057 A. D., is 
thus described by Phayre, History of Burma, 
page 37 :—" The king now desired to possess the 
Buddhist Scriptures, the Tripitaka. He knew that 
those precious volumes existed at Thahtun 
(Thaton). He sent an ambassador of high rank 
to Manuhd, the king of that city, to ask for a 
copy of the holy books. The king answered 
haughtily that he would give nothing. Anoa- 
rahté (Anorat‘é), with a sudden fierceness, alto- 
gether opposed to-the spirit of the religion which 
he had embraced, determined to punish what he 
meeded an affront. He collected a large army 
and went down the Ir&wadf. The king of Thah- 
tun had no means of meeting the invader in the 
field, but the city was well defended by a wall. 
After along siege the citizens were reduced by 
famine and the city was surrendered. King 
Manuhf, his wives and children, were carried 
away captive to Pugdn. The city was utterly 
destroyed. Nobles and artificers, holy relics and 
sacred books, golden images and treasures of all 
kinds were carried off; and from that time the 
country of Pegu became for more than two 
centuries subject to Burma. As a fit sequence 
to such a war the unhappy Manuhf, his whole 
family, and the high-born captives were thrust 
down to the lowest depth of woe by being made 
pagoda slaves.” 


During the three centuries* that preceded the 
accession of Andrat‘é, Buddhism was expelled 
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from India, and its votaries found a refuge in the 
neighbouring countries, namely, Tibet, China, the 
Malay Archipelago, Indo-China, and Ceylon. 
To this fact may, perhaps, be attributed the 
religious and architectural activity manifested 
at Payan at the beginning of the eleventh century, 
and the preparedness of the Burmans to assimi- 
late the civilization of the Talaings transplanted 
through Andrat‘a’s conqueat. 


However, it has hitherto been the fashion’ 
to represent Andrat‘éA as the leader of a 
barbarian horde, who swept down upon Thatén, 
and from thence carried away captive its king, 
Manuha, together with “five elephant-loads of 
Buddhist Scriptures and five hundred Buddhist 
priests; ” and that it was during his reign that 
the Burmans received their religion, letters, and 
other elements of civilization from the Talaings. 
Such statements do not appear to be war- 
ranted by the evidence afforded by the 
following considerations relating to this 
period :— 


(a) The tract of country extending from 
Toungoo to Mandalay was colonised under feudal 
tenure in order to prevent the recurrence of the 
constant raids from the neighbouring Shan hills ; 
and, with a view to attract population, the irriga- 
tion-works, which have been a source of wealth 
and prosperity to later generations, were con- 
structed. A similar cordon of towns and villages 
was also formed on the Northern frontier to 
safeguard against aggressions from the Shan 
Kingdom of Pong. Coupled with these facts was 
that of the subjection of the Talaings to Burmese 
rte for over two centuries. These circumstances 
appear to indicate that the Burmans of that 
period were possessed of the elements of civiliza- 
tion and were acquainted with statesmanship, the 
methods of good government, and the arts of 
settled life. 


(b) A debased form of Buddhism, which 
was probably introduced from Northern 
India, existed at Pagan. Its teachers, called 
Aris, were not strict observers of their vow of 
celibacy; and it is expressly recorded in Native 
histories that they had written records of their 
doctrines, the basis of which was that sin could 
be expiated by the recitation of certain bymns. 


7 Compare Forchhammer’s Jardine Prize Essay, p. 4:— 
‘** We shall in vain explore the reputed sites of ancient 
Burmese capitals for any architectural remains, antedat- 
ing the rise of Anawrahta, which can be traced to Bur- 
mans. The conquest of Anawrahta inaugurated the 
career of the Mranmas or Burmans as a historical nation. 
‘** Nor did they, prior to this event, possess an alpha- 
bet, much less a literature. Their most ancient inscrip- 
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The sacred language of Buddhism at the 
time of its introduction was Sanskrit, and 
not Paji. This is abundantly clear from the 
terra-cotta tablets bearing Sanskrit legends found 
at Tagaung, Pagan, and Prome, from the prefer- 
ence shewn for the Sanskritic form of certain 
words, as noticed by Fausbdll and Trenckner, in 
the Buddhistic books of Burma, and from the 
existence in the Burmese language of words 
importing terms in religion, mythology, science, 
and social life, which are derived directly from 
Sanskrit.® 


(c} It is expressly recorded in the Mahdyd- 
zawin that Anorat‘é and Manuhé had inscriptions 
erected at the pagodas built by them, and that 
the Buddhist scriptures, which were in the Mun 
or Talaing character, were, by Anorat‘f’s com- 
mand, transcribed in the Burmese character at 
Pagan. Inscriptions of the llth and 12th 
centuries have been found at Pagan, whose 
palsographical development is clearly trace- 
able to the Indo-Pa]i alphabet of Kanishka 
(vide Cunningham’s Corpus Inscriptionum Indi- 
carum, Plate XXVII.), and not to the South- 
Indian alphabet of the Eastern Chalukya dynasty 
of Kalinga (vide Burnell’s Elements of South- 
Indian Paleography, Plate IV.) from which the 
Talaing alphabet was undoubtedly derived. 


(2) The Shwéztgén and several other pagodas 
were built by Anorat‘&, who enshrined in them 
the relics obtained by demolishing certain reli- 
gious edifices in Arakan, Prome, and Hanbawadi. 
The sudden outburst of architectural energy, 
which followed Andrat‘é’s conquest of Thaton, and 
which covered the Upper Valley of the Irawad 
with pagodas and other religious buildings, could 
not have been possible unless the Burmans of that 
period had reached a certain stage in the scale of 
civilization. 


It is to be hoped that further researches, both 
historical and antiquarian, will bring to light the 
social, intellectual, moral, and religious condition 
of the Burmans on the eve of their conquest of 
Thaton in the llth century. For the present, 
however, the available materials are either scanty 
or unreliable. 


According to the Kaly&ni Inscriptions, the 
period extending from the establishment of 





tions are not older than six centuries and display the art 
of writing in its infancy.” [This last statement is at 
any rate wrong. Vide ante, p. 167, footnote 7 : Cunning- 
ham’s Mahabodht, p. 75. — Ep.] 

8 See the discussion on Sanskrit words in the Burmese 
Language ending with Mr. Houghton’s ‘ Rejoinder,’”’ 
ante, p. 165ff. Pace Mr. Houghton, I still hold to my 
origiual opinion. 
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Buddhism to the reign of Manuh&, — a period 
extending over thirteen centuries, — ‘‘the power 
of R&majiiadésa declined, because civil dissen- 
sions arose and the extensive country was broken 
up into separate principalities, because the people 
suffered from famine and pestilence, and because, 
to the detriment of the propagation of the excel- 
lent religion, the country was conquered by the 
armies of the seven kings.” 


This very rapid résumé, amounting practically 
to silence, is thus explained by Forchhammer, Jar- 
dine Prize Essay, page 25 f.:—‘‘ From the 6th to 
the llth centuries the political history of the 
Talaings is a blank. During this period the 
ancient kingdom of Khmér or Camboja attained 
to its fullest power; it extended from the Gulf 
of Martaban to Tonquin. The kings, who ruled 
over Khmeér from the year 548 A. D. to the llth 
century, favoured Brahmanism to the almost 
tota] exclusion and suppression of Buddhism. 
The splendid ruins of Khmér date from this 
period; the temples are dedicated to Siva and 
Vishnu; the inscriptions are written in Sanskrit: 
Camboja is the ‘great kingdom of Zabej’ of 
Arabian geographers, which, in the eighth and 
ninth centuries, extended also over the groups of 
islands south and west of Malacca, including 
Borneo, Java, and Sumatra; Kala (Golanagara), 
north of Thatén, was then an important sea 
harbour, and according to Abuzaid and Kazwini, 
an Indian town, subject at that time (9th 
century) to the king of Camboja. The country 
of the Talaings was then, no doubt, also a depend- 
ency of the same kingdom, and the silence of 
their records during that period is fully explained 
thereby. They mention, however, the struggle 
for ascendancy between Brahmanism and Bad. 
dhism; the latter prevailed, chiefly because the 
maritime provinces of Burma became a place of 
refuge to a great number of Buddhist fugitives 
from India.” 

In this connexion it may be noted that, in 
order to comprehend accurately the history of 
Burma, the history of Indo-China should be 
studied as a whole. 


(11) Sirisanghabédhi-Parakkamabéhur4ja. 


These inscriptions are so full of dates relating 
to the doings of the Talaing emissaries to the Court 
of the Sinhalese kings that they should go far 
towards establishing the still doubtful chronology 


of the line. 


Ne i a a ea 
9 (Chiefly, I think, for the same reason that the history 
of the same centuries was blank for so long in India, — 
viz., the very numerous Talaing inscriptions have not 
yet been deciphered and read. — Ep.] 
10 (Mr. Bell, Arch. Survey of Ceylon, Report on the 


Parakkamabahu is placed usually in 1153-1186 
A.D. See App. XI. p. Ixvi. to Turnour’s 
Mahdwanso: and Tennent’s Ceylon, Vol. lI. 
p- 407.7° 


(12) Narapatijayasira or Narapatisiba. 


King Narapatijayasira, or Narapatisipd, wag 
the seventh king of Pagan after Andrat‘é and 
reigned for thirty-seven years, from 1174 to 1211 
A. D. He built the Gdddpalin and Chilémani 
Pagodas at Pagan, besides many other religious 
edifices in various parts of his kingdom. His 
reign is also memorable in the annals of Burma 
because of the communications with Ceylon. 
His own preceptor, Uttar&jivamahathéra, visited 
that island, where one of the preceptor’s disciples, 
Chapata, a native of Bassein, received upasam- 
padd ordination and remained for ten years. 
Chapata returned to Pagan, accompanied by 
four other mahdthéras, namely,— 

(1) Sivali, of Témalitthi, ¢. e., Tamldk ; 


(2) Tamalinda, son of the king of Kamboja 
which may perhaps, in this instance, 
be identified with one of the Shan 
States ; 

(3) Ananda, a native of Kifichipura, which 
is probably the well known K&jiichi- 
pura, or Conjeveram ; 

(4) Réhula, of Lankédipa, 7. e., Ceylon. 


The advent of these priests, and their subse- 
quent disagreements among themselves, heralded 
the existence of religious schisms in Burma. 


The apostolical succession of Uttar&jivamaha, 
théra, mentioned ante, Vol. XXII. p. 17, is 
interesting, as it bears testimony to the early 
intercourse between Thatén and Magadha and to 
the fact that the Talaing priests of those days were 
renowned for their piety and learning. 


It may be noted by the way that Kappungana- 
gara is locally identified with Kabaing, a small 
village a few miles to the south-west of Rangoon, 
and that Sudhammanagara is a classical name of 
Thaton. 

The reign of NarapatistbQ is also memorable in 
Burmese history, for the high culture of the 
Burmese poetry of the period, and four, in Burma, 
immortal verses are attributed to Anantastriya 
on the eve of his execution in this reign: — vide 
Mahdydzawindigyi, Vol. I. page 357. 

Taw Sern-Ko. 


a eee st 
Kégalla District, 1892, p. vii. wishes to put forward 
the date of Parakkamabihu (Parfkrama Bfhu) to 1164 
A.D. He suggests various other alterations in dates, 
and tells me that the Kalyani Inscriptions have sup- 
ported his views. — Ep.] 
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THE HEMP PLANT IN SANSKRIT AND HINDI 
LITERATURE. 

A search through all the Sanskrit and Hindf 
books accessible to me, has resulted in the follow- 
ing notes on the references to the hemp plant 
occurring in the literatures of those languages. 


The hemp plant is met with in Sanskrit and 
Hindi literature under various names. The 
principal are—(1) Bhanga. (2) Indrdsana. 
(3) Vijay& or Jay& The earliest wention of the 
word gafija, which I have noted, is dated about 
the year 1300 A. D. 


Whenever the word vijayd is used, it is doubt- 
ful whether the hemp plant is meant or the yellow 
myrobolan, as the word means both. The name 
bhanga occursin the Atharvavéda, say, B. C. 1400. 
The hemp plant is there mentioned simply asa 
sacred grass. Panini who flourished, say, B.C. 300, 
mentions the pollen of the hemp flower (bhangd). 
In the commencement of the sixth century A. D. 
we find the first mention of vijayd which I have 
noted. It is a sacred grass, and probably means, 
in this instance, the hemp plant. The first 
mention of bhanga as a medicine, which I have 
noted, is in the work of Suéruta, before the eighth 
century A. D., where it is called an antiphleg- 
matic. During the next four centuries bhangd 
(feminine) frequently occurs, in native Sanskrit 
dictionaries, in the sense of hemp plant. In the 
tenth century the intoxicating nature of bhang 
seems to have been known: and the name Indra- 
sana, Indra’s food, first appears, so far as I 
know, in literature. Its intoxicating power was 
certainly known in the beginning of the fourteenth 
century. Ina play written in the beginning of 
the sixteenth century it is mentioned as being 
consumed by jégts (Saiva mendicants). It is there 
named ‘‘ Indra’s food.” In later medical works 
it is frequently mentioned under various names. 
Below will be found a more detailed account of 
the passages, in which I have noted the use of 
the Indian hemp. I may add that I have not 
traced in literature any difference between the 
uses:of the word gavijé and of the word bhanga, 
though modern kavirdjas tell me that they are 
distinct plants. 


In the Atharvavéda (cir. 1400 B. C.) the 
bhang plantis mentioned (11, 6, 15) once:—** We 
tell of the five kingdoms of herbs headed by Séma ; 
may it, and kuéa grass, and bhajga and barley, 
and the herb saha, release us from anxiety.” 
Here reference is evidently made to the offering 
of these herbs in oblations. 

The grammarian Panini (cir. B. C. 300) men- 
tions (5, 2, 29) bhangdkata, the pollen of the hemp 





1 Cir. A. D. 500. 2 Tenth or eleventh century. 


flower, as one of his examples. The fact that 
the pollen of this special flower was quoted is 
worth noting. 


Vardhamihira (A. D. 504), in his Brihat. 
sanhitd (XLVIII. 39), mentions vijayd as used 
with other grasses, in the rites of the Pushya 
bathing festival. Vijayd in this passage certainly 
means some plant or other. The word may mean 
either the Indian hemp plant, or be a synonym 
of harftakf (the yellow myrobolan) Dr. Hernle 
informs me tbat in the oldest medical works the 
word is explained by commentators in the latter 
sense. It is doubtfal, however, what meaning 
we are to adopt, and the word may mean the 
hemp-plant bhanga. In the passage from the 
Atharvavéda already quoted, amongst the five 
plants specially bonoured as oblations, bhanga is 
closely connected with the herb saha. So also, 
in the Brihatsamhitd, vijayd is mentioned as one 
of a long list of plants to be used in the offer. 
ing, and the very next plant mentioned is sahd, 
which is apparently the same as saha. This 
would encourge the theory that the vijayd of the 
Brihatsanhitd wag more probably the same as 
the bhanga of the Atharvavéda. 


In Susruta who flourished before the eighth 
century (Ut. XI. 3), bhanga is recommended 
together with a number of other drugs as an 
antiphlegmatic. Vijayé is mentioned in the 
same work as a remedy for cutarrh accompanied 
by diarrhea (Ut. XXIV. 20) and (Ué. 39, p. 415, 
20) as an ingredient in a prescription for fever 
arising from an excess of bile and phlegm. In 
these two passages, however, vijayd is probably 
an equivalent of harftak{, the yellow myrobolan, 
and does not mean hemp. 


In the various késhas or dictionaries, bhangd 
is frequently mentioned as meaning the hemp 
plant. Thus, —(1) Amarakésha,' 4,9,20 ; (2) Trikdn- 
dasésha,* 3, 364; (3) Hémachandra’s Anékdrtha- 
késha,® 2, 37; (4) Hémachandra’s Abhidhanachin- 
timani, 1179. The Sdrasundaré (date not known 
to me), @ commentary on the Amarakésha 
mentioned above, by Mathurésa, and quoted in 
the Sabdekalpudruma, mentions that the seed 
of the bhangd plant is the size of that of millet 
(kaldya). 


Chakrap4Anidatta is said to have flourished 
under Nayapéla, a prince who reigned in the 
eleventh century A.D. In his Sabdachandrikd, 
a medical vocabulary, he gives the following 
Sanskrit names for bhang:—(1) Vijayd (victori- 
ous), (2) Trailékyavijayd (victorious in the three 
worlds, (3) Bhangd, (4) Indrdéana (Indra’s food), 


3 Twelfth centary. 
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(5) Jaya (victorious). These names seem to shew 
that its use as an intoxicant was then known. 


The Rdjanighantu of Narahari Pandita (A.D. 
1300) adds the following names to those given by 
Chakrapdnidatta in the Sabdachandrikd above 
mentioned :— (6) Virapattra (hero-leaved or the 
leaf of heroes), (7) Guiijd, (8) Chapald (the light- 
hearted), (9) Ajayd (the unconquered), (10) 
Anandd (the joyful), (11) Harehint (the rejoic- 
er). He adds that the plant possesses the follow- 
ing qualities :-— (1) katutva (acridity); (2) kashid- 
yatva (astringency); (3) wsehknatva (heat); (4) 
tiktatva (pungency); (5) witakaphipahatva (re- 
moving wind and phlegm); (6) sangriéhitva 
(astringency) ; (7) vdkpradatva (speech-giving) ; 
(8) balyatva (strength-giving); (9) médhdkiritva 
(inspiring of mental power); (10) &réshthadipa- 
natva (the property of a most excellent excitant). 

The Sdrigadharasanhitd, a medical work by 
Barhgadhara, the date of which is unknown, 
but which must have been compiled during the 
Muhammadan period of Indian History (say A. D. 
1500), specially mentions (1, 4, 19),* bhanga as an 
excitant (vyavdyin). In the same passage it 
mentions opium. 


The DhortasamAgama, or ‘“ Rogues’ Con- 
gress,” is the name of an amusing, if coarsely 
written, farce of about the year 1500 A. D., the 
author of which was one Jydétirisa. Inthe second 
act two Saiva mendicants come before an unjust 
judge, and demand a decision on a quarrel which 
they have about a nymph of the bdzér. The 
judge demands payment of a deposit before he 
will give any opinion. Qne of the litigants says :— 
‘Here is my ganja bag; let it be accepted asa 
deposit.” The judge (taking s+ pompously, and 
then smelling tt greedily) says:—‘ Let me try 
what it is like (tokes a pinch). Ah! I have just 
now got by the merest chance some gavja which 
is soporific and corrects derangements of the 
humours, which produces a healthy appetite, 
sharpens the wits, and acts as an aphrodisiac.” 
The word used for gaia in the above is Indru- 
éuna (Indra’s food). 


The Bhdveprakdéa, another medieval work 
‘written by Bhavadévamisra (cir. A. D. 150)? 
nus as follows: - 


Bhangi gatja mdtulind 
midiné vijayd jayd | 

Bhungd kaphaharé tiktd 
grahint pdchant laghuh | 

Likshno-'shnd pittald midha- 
mada-vdg-vahni-vardhint \\ 


¢ T quote the MS. in the Library of the Asiatic Society 
of Bengal. 
® According to Dutt ‘ not before 1535 A. D.” 


‘* Bhanga is also called ganja, m4tulint, mddint 

(the intoxicating), vijayd (the victorious) and 
jayd (the victorious). It is antiphlegmatic, pun- 
gent, astringent, digestive, easy of digestion, 
acid, bile-affecting; and increases infatuation, 
intoxication, the power of the voice, and the 
digestive faculty.” 
' The Rijavallabha, a Materia Medica by N&ra- 
yanaddésa-kavirdja, the date of which I do not 
know, but which is quoted in the Sabdakalpa- 
druma, and is believed to be ancient (? 17th cen- 
tury), has the following :— 


Bakrd-’banar tu Ukshné.’shnaris 
moha-krit kushtha-nisanam | 
Bala-médhd-’gni-krit sléshma- 
ddsha-hiri rasdyanam \\ 
Jiti mandara-manthandj jala-nidhau 
piydsha-réipd purd | 
Triilékyé vijaya-pradé ’ti vijayd 
&rt-dévardja priya \\ 
Lékindm hita-kdmyayd kshiti-talé 
pripté narath kimadd Wl 
Sarvd-"taika-viniéa-harsha-janant 
yaih sévitd sarvagld 
‘“‘Indra‘’s food (i. e. ganja) is acid, produces 
infatuation, and destroys leprosy. It creates vital 
energy, the mental powers and internal heat, 
correcta irregularities of the phlegmatic humour, 
and ia an elixir vite. It was originally produced, 
hke nectar, from the oceau by the churning 
with Mount Mandara,® and inasmuch as it gives 
victory in the three worlds, it, the delight of the 
king of the gods, is called vijayd, the victorious. 
This desire-fulfiling drug was obtained by men 
on the earth, through desire for the welfare of 
all people. To those who regularly use it, it 
begets Joy and destroys every anxiety.” 
‘ The Rasapradipa, a work the date of which 
is unknown to me, and which is quuted in the 
Sabdakalpadruma,, mentions jayd as a remedy 
for indigestion :— 


Kshdratrayan sdtagandhay, 
panchakdlam idam subhan | 

Sarvads dulyt jayd bhrishtt 
tad-ardhi sigrujd jata\ 

“Natron saltpetre and borax, mercury and 
sulphur, and the prosperous five spices (long 
pepper, its root, piper chiba, another pepper, and 
dry ginger). To these add an equal amount of 
parched jayé and half of that amount of horse- 
radish (méringa) and juéé.’’? It is not certain 
whether jayt here means bhang or haritaki (yel- 
low myrobolan). The word has both signitica- 





6 Nectar was producod in this fashion. 
™ The name of several plants ; I do not know whioh is 
meunt here. 
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tions. The latter, perhaps, snita the formula 
best. 


In the Rasaratna-samuchchaya, a work writ- 
ten in the south of India, jayd is classified as ao 
semi-poison,— 

Ldngali vishamushtiés cha 
karaviré jayd tathd | 

Tilakah kanaké ’rkaé cha 
vargé hy upavishdimakah jj 


“ Ldiigalt,® Vanguiera spinosa, the root of the 
Fragrant Oleander, jayd, Symplocos racemosa, 
kanaka® and dk (a kind of Huphorbia), are semi- 
poisonous.” 


Bhang is frequently mentioned by vernacular 
poets. The oldest instance with which I am 
acquainted is the well-known hymn by Vidy4apati 
Fhakur (1400 A.D.)in which he calls Siva 
‘‘ Digambara bhanga’”’ in reference to his habit of 
consuming that drug, According to an old 
Hindf poem, on which I cannot now lay my bands, 
Siva himself brought down the bhang plant from 
the Himflayas and gave itto mankind. Jégfs 
are well-known consumers of bhang and gdiija and 
they are worshippers of Siva. 


In folk.songs, gavyjd or bhang (with or withont 
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opium) is the invariable drink of heroer before 
performing any great feat. At the village of 
Baurt in Gaya there is a huge hollow stone, which 
is said to be the bowl in which the famous hero 
Lorik mixed bis gavjd. Lorik was a very valiant 
general and is the hero of numerous folk-songs. 
The epic poem of Alh& and Rodal, of uncertain 
date, but undoubtedly based on very old materials 
(the heroes lived in the twelfth century A. D.). 
contains numerous references to genjd as a drink 
of warriors. For instance, the commencement 
of the canto dealing with Alhé’s marriage de- 
scribes the pestle and mortar with which the 
gaijd was prepared, the amount of intoxicating 
drink prepared from it (it is called sabs{) and the 
amount of opium (an absurdly exaggerated 
quantity) given to each warrior in his court. 


That the consumption of bhang is not considered 
disreputable among RA&jputs may be gathered 
from the fact that Ajabés, who was court poet to 
the well-known Mahéréja Bishwanéth Singh of 
Riwé, wrote a poem praising bhang and comparing 
siddht (a preparation of the drug) to the “ success ” 
which attends the worehiyycr of “Hari” Here 
there is an elaborate series of yuns. The word 
siddht means literally ‘‘ success,” and hart meana 
not only the god Hari, but also bhatig.’° 


NOTES AND QUERIES, 


DEMONOLATRY AMONG THE KACHINS, 


The following characteristic and instructive 
note is taken from the diary of a native township 
officer of the Bhamo District, kindly forwarded 
to me by Mr. Thirkell White, 0.1.E., Commis- 
sioner of the Northern Division, Upper Burma. 


Maung P‘6 T‘yn, Myo, badgyi (village headman) 
states :—‘‘ One day, east of Manyéa, in the valley of 
the Nanhf Chaung (River), near the source of 
the river and situated in the jungle, there is a 
place known .as the Nag&-yok (Snake-image). 
There is a painted dragon there curled round a 
rock, the head being formed out of a slab thereof, 
lt is not known whether the dragon-image got 
there of itself or how, and there is no inscription 
of any sort. I visited it five days ago (October 
1893) when at KyQ Saing, whence the image is 
situated about half aday's journey to the eastwards, 
and off the majn road. There is a narrow path 
Jeading to it, and the Kachins go near it to fish. 
The rock stands out from the bed of the Nanhd 


§ The names af several plants, — Jussuea repens, 
Hemionitis cordsfolia, Rubia munjista, Hecysarum lago- 
podroides. 

8 Said by a kavirdja to mean dhatiird, 


Channg. J cannot say that the dragon is man’s 
handy-work. I shonld doubt it, as no one could 
paint a dragon jn such a position. 


Also on the road back to Manya from Kya 
Saing there is a pagoda called Kaingbényan. 
This has a curious rock at its base, and the 
Kachins say that in Tabaung-l&byi and l&zan' it 
bears two kinds of flowers, green and red!” 


R. C. TEMPLE. 





A BURMESE LOVE-SONG. 


The following is a love-song popular in Burma 
and much admired for its depth of meaning, 
which, however, is quite loat in any rendering that 
might be made of it. Jt details the love of Mé 
K‘in for her absent Maung Pé, whom she suspects 
of enjoying himself with another damsel, after the 
fashion of Burmese youth. 


P‘o-ma-séng ch'éng-‘lwd ‘lit-pd 16, ! 
Chéng, ld, nga Ket, ku. we! 


10 [The above very valuable notes formed part of Dr. 
Grierson’s evidence before the Hemp-drugs Commission, 
1893.4, — Ep.] 

1 (J. e., ful] and new moon of Philguna. — Ep.) 
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Bian kapit pya-du le hmd 
Shu-bé-dé ma muwé. 
5 Pé-ya-542 yadet id nge; 
Ta yet we ch‘di 0°, Maung, Pé,! 
Hé6 ta-myo t'd-nt hmd 
Yd yt ng@ pyo-bé ! 
Nd-nit-dd pd twé, 16,, 
10 Swé ta-mé, pak‘in! 
Han-myé hmd san né ting-‘nain-b‘t, ! . 
Pyan-wé, k'win, k'o-bd pydn-jin ! 
Naung kun ‘md sabé-byin hmd 
Mé K‘in-Dd¢ sék ‘nin, ! 
15 S'& chék 6, ma pyé-bd-‘naing 
We bé, ye aing! 
Shwéd myet,-yf aing-ta-aing ngé. 
Naing, -ta-naing tins-bd-ya-Bé& ! 
Lost am I as if I had lost my blanket! 


That is my condition now! 
Qn my bed of sandal-wood 
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Lying I cannot sleep. 
5 Miserable and wretched am I; 

Worried every day, Maung Pé! 
In that new land 
Happy art thou in thy wandering! 
Thou hast taken to thyself a new match, 

10 O my dear Lord! 
Miserable I cannot remain in the land of 


Han.? 

Come back; I call thee! Thou shouldst come 
back ! 

Thinking only of thy absence on her bed of 
jasmine, 


Mé K‘in ceases not to weep ! 
15 As a whirlpool ceases not to run 
Her tears fall ! 
So great (is my sorrow) that my tears run into 
a lake. 
(On thy return only) I feel I could restrain 
my weeping. 


BOOK-NOTICE. 


COL. JACOB’S VEDANTASARA.' 

Colonel Jacob’s name is a sufficient guarantee 
for the scholarly performance of the task which he 
has imposed upon himself. The work consists of 
the carefully edited text of Sadinanda’s Véddnta- 
sdra, with Nrisimha-sarasvati’s commentary 
printed at the foot of each page (pp. 1-72), followed 
by R&matirtha’s workmanlike (though here and 
there prolix) commentary (pp. 73-165). Then we 
have Col. Jacob’s notes (pp. 167-199), and the book 
ends with four Appendixes, vis., (1) Index to 
Quotations, (2) Index to Important Words and 
Phrases, (3) List of Works cited in Text and 
Commentaries, (4) Addenda and Oorrigenda 
(pp. 203-215). ; 


Dr. Ballantyne’s translation of the text of the 
Véddntasdra has long been out of print. The 


text itself was printed in Bohtlingk’s Sanskrit 
Chrestonathy published in 1877, and incorrect 
editions of the commentaries have appeared at 
various times in India, but this is the first 
attempt to publish a critical edition of the text 
and commentaries combined. 


A special feature of the volume is the care with 
which citations from older works are indicated 
and their sources identified. The two Indexes 
are also worthy of notice and furnish a most con- 
venient and much wanted aid to students of 
Indian Philosophy. The author’s notes are 
of great value, more particularly to Sanskrit 
scholars beginning the study of the Védanta 
system. Indeed a better introduction than this 
complete, well-edited, clearly printed handbook 
cannot well be conceived. @. A. G. 





OBITUARY. 


PROF. W. DWIGHT WHITNEY. 
Another of the links which connect the Sanskrit 
scholarship of the present day with a former gene- 


‘ration has snapped. Forty years ago, Prof. 


Whitney was one of the assistants who worked 
with Bohtlingk and Roth in the preparation of 
the great St. Petersburg Dictionary, and to-day 
his views on Sanskrit Grammarare known as being 
more advanced than those of the younger scholars 





1 Hanpawidi = here Rangoon. 
1 The Védintaséra of Sadinanda with the commen- 
taries of Nyisimha-sarasvati and Ramatirtha, edited with 


of the ninth decade of the century. He has 
been Hibernior Hibernia ipsis. 

The sad intelligence of his death reached us 
almost simultaneously with a printed copy of his 
latest essay, on the Véda in Panini. He died 
sword in hand, as all true scholars would die, 
fighting with unabated vigour in the battle of the 
moderns against the ancients. This is not a 
fitting occasion for me to discuss the arguments 





notes and indices by Col. G@. A. Jacob, Bombay Staff 
Corps, Fellow of the Bombay University. Bombay, 
Nirnaya-sfigar Press, 8vo. Price Re. 1-8. 
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in his latest work. I must confess to belonging 
to the opposite camp, but that fact need not pre- 
vent a humble opponent from casting one more 
wreath on the tomb of one of the greatest Sanskrit 
scholars whom the Western world has known. 


Wiliam Dwight Whitney was born at Nor- 
thampton, Massachusetts, on the 9th of February 
1827. He studied at Williams College, where be 
took his degree in 1845. He then spent three 
years as a clerk in a bank, which unevngenial 
occupation he gave up in 1849 to serve as assist- 
ant in the United States Geological Survey. In 
the autumn of the same year he went to 
Yale, where he continued the study of Sanskrit 
which he had commenced in 1848. In 185, he 
visited Germany, where he spent some years 
in Berlin and ‘Ttibingen at the feet of Profs. 
Weber and Roth. I[t was at the latter place 
that he laid the foundations of that reputation 
for industry and accuracy which ever subsequent- 
ly distinguished him. He returned to America 
in 1853, and in 1854 became Professor of 
Sanskrit at Yale, a post which he held during the 
remainder of his life. Shortly after his appoint- 
ment he published the first volume (containing 
the text) of his well known edition of the Atharva 
Véda, the second volume of which, comprising 
translation and notes, he had nearly completed at 
the time of his death forty years after the publica- 
tion of the first. The appearance of this firet 
volume fixed the course of Sanskrit scholarship in 
America. Under Whitney's tuition, and encour- 
aged by the example of his unflagging industry, 
a school of Vedic students rapidly sprung up 
round his chair, from which have issued many 
valuable works, bearing the double impress of 
German solidity and care for minutiz, coupled 
with American originality and grasp of general 
principles. Whitney himself directed his re- 
searches to the Atharva Véda and in due course 
scholars hailed with admiration and gratitude his 
Atharva Véda Prdtiéakhya (1362), and, in 1881, 
his Index Verborum of the Atharva Vida, In 
the interval, he had also issued an edition of the 
Taittirtya Prdtisdkhya in 1871. 

In 1879 Prof. Whitney broke new ground 
by the publication of his Sanskrit Grammar, in 
which he definitely took his stand, not on the 
grammar as handed down by Panini and his 
successors, but on the grammar as reveuied by 
Sanskrit Literature itself. Few works have pro- 
voked so much controversy as this revolutionary 
challenge of the Yule Professor, Sanskrit scholars 
soon became divided into three camps: the extreme 
Painineans, according to whom, whatever the old 
grammarian said was true, and whatever he had 
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not said was “not” grammatical ‘‘ knowledge; ’ 
the extreme Whitneyites who denied that gram- 
matical salvation could be found in the Gospel of 
Pinini, and that the actual usage of Sanskrit 
literature was the only possible guide; and the 
Moderate3, who while not binding themselves to 
everything that Péuini laid down, believed that 
he knew more about the Sanskrit of his time than 
the most learned Europeans of the nineteenth 
century, and that till every Sanskrit text in exist- 
ence had been published and analysed, it would 
be impossible to ascertain what the actual usag:- 
of the literary language was. Whitney’s Grammar 
was thus only a grammar of the Sanskrit Litera- 
ture to which Whitney had access, and nothing 
bears stronger testimony alike to the depth and 
to the wide extent of his learning, than the 
admirable practical completeness of this work as 
a whole. 


Besides the above greater works Wintney had 
tine to write several minor essays. These were 
subsequently collected and published in his 
Language and the Study of Language (1&67), 
and Oriental and Linguistic Studies (1873-74). 
Like everything else that he did, these shew the 
Same impresa of perspicuity and mastery of 
details. He followed his own line, and not 
seldom was engayed in controversy, which though 
sometimes conducted with acrimony, was always 
noteworthy for fairness and a love of truth. 


In subjects outside the range of Oriental 
scholarship, he is best known as the author of 
Essentials of English Graemmar, and as Editor- 
in-chief of the Century Dictionary of the English 
Language. 


For the past eight or nine years Prof. Whitney 
had been suffering from a serious disorder of the 
heart. His disease did not interrupt his life 
work, and he laboured to the end, which came at 
New Haven on the 7th of June, 1894. 


During his busy life he received many honours. 
He was Honorary Member of all the great 
Oriental Societies, and was a member or corre- 
spondent of the Academies of Berlin, St. Peters- 
burg, and Rome (the Lincei), and of the Institut 
of France. He was also a Foreign Knight of the 
Prussian Order ‘‘ pour le mérite”’ for Science and 
Arts, filling the vacancy eaused by the death of 
Thomas Carlyle. Many Universities conferred 
honorary degrees on him, and these only served 
as illustrations of the universal respect and affec- 
tion in which this scholar, as simple-minded as 
he was distinguished, was held by the members 
of the great brotherhood of Oriental scholarship. 


G. A. G, 
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THE BHASHA-BHUSHANA OF JAS'WANT SINGH. 


EDITED AND TRANSLATED BY G. A. GRIERSON, Pa.D., C.I.E. 
(Continued from p. 288.) 


ATHA ARTHALANKARA-NAMA CHATURTHAH PRAKASAH | 
LECTURE IV. 


Ornaments of Sense. 


[Rhetorical ornaments are divided into two classes, arthdlankdra, or Ornaments of Sense, 
and éabddlankdra, or Verbal Ornaments. | 

Some ornaments partake of the nature of both classes, and are arranged under one or the 
other according to the predilection of the author who treats of the subject. For instance, the 
Sdhitya-darpana (v. 641) treats vakrékti, or Crooked Speech, as a Verbal Ornament, but the 
Bhashd-bhishana (v. 189) treats it as an Ornament of Sense. 

Verbal Ornaments are those, such as Alliteration or Rhyme, which depend on the 
external form of words. Ornaments of Sense, such as the Simile, the Metaphor, or the 
Poetical Fancy, are those which essentially depend on the meaning of words, and not necessarily 
on their external form. The principal of these are founded on similitude, &nd hence the 
Bhashd-bhishana, like other works on rhetoric, commences this lecture by describing the Upamd 
or Simile, which is the foundation of all such ornaments. | 


Text. 
Upamflankéra. 


Upaméya ’ru upamana jaha: 
Parana upamé, hina taha’ 

Thi vidhi saba samata mila 
Sasi sau ujjvala tiya-vadana 
Vachaka dharma ’ru varananiya 
Eka binu, dvai binu, tint binu 
Bijuri st pankaja-mukht 

Vanitd rasa-sringara ké 


vachaka dharma so chart \ 
luptépama vichari 1 44 Il 
upamaé séi jdns | 

pallava sé mridu pant 1 45 I 
har chauthau upamdna | 
luptépamé pramana lt 46 II 
hanaka-lata tiya lékhi | 
kérana-nirati pékhi We 47 Wl 


Translation. 


The Simile. 

(Cf. Sdhitya-darpana, 647 and ff. ‘A resemblance between two things, expressed by a 
single sentence, and unaccompanied by a contrast or difference, is termed a simile.’] 

A simile (upamd) consists of four component parts, viz. : — 

(1) The Subject compared, upaméya [or, varnaniya). 

(2) The Object with which Comparison is made, upamdna. 

(3) The Word implying Comparison [aupamyavdchin, or] véchaka (such as ‘as,’ ‘ like’). 

(4) The Common Attribute (sdmdnya dharma, or] dharma. 

A Simile is Complete (piirnépamd) when it has all its component parts. It is to be con. 
sidered as Incomplete (luptépamd) when (one or more) are wanting. 

[Some copies omit the above verse. It is possibly not original as its contents are repeated 
lower down. | 

In this way when yon find all (four component parts) together, know it to be a (Complete) 
Simile, as for example: — 

‘The lady’s face is bright as the moon, her hands are tender as a young brauch.’ 


(Here the subjects compared are, respectively, the lady’s face, and her hands; the objects 
with which they are compared are, respectively, the moon, and a young branch; the word 
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implying comparison is in each case ‘as’ (sau, sé); and the common attributes are, respectively, 
brightness and tenderness. | 


When one, two, or three of the four (viz., the word implying comparison, the common 
attribute, the subject compared, and the object with which it is compared) is or are wanting, 
it is an instance of the Incomplete Simile, as for example ; 

(a) ‘The lotus-faced lady is [slender] as a flash of lightning.’ 

(Here the Common Attribute, slenderness, is wanting. | 

(b) ‘Behold, the lady is [fair] [as] a golden jasmine.’ 

[Here the Common Attribute, and the Word implying Comparison are both wanting. } 

(c) ‘Lo, the Lady (is) [fair] [as] [love itself], (for she) is the causal image of the erotic 


sentiment.’ 

{Here the Common Attribute, the Word implying Comparison, and the Object with which 
the lady is compared, are all three wanting. | 

[A work called the Luptépamédvilésa by Kavi Hirichand Kanhji (date unknown to me) 
gives the following poem, containing examples of the fifteen possible kinds of a simile :— 

(1) Pérnépamdé, The Complete Simile. 

Gaja ki gaff st gati manda lasé, ‘Thy gait appears dignified as the gait of an elephant.’ 

(2) Vdchaka-luptépamd. Incomplete. Wanting the word implying comparison. 

Yuga janyha ju kéra ke khambha nayé, ‘Thy two thighs are fresh (or plomp) [as] 
plantain stems.’ 

(3) Dharma-lupt6°, Wanting the common attribute. 

Kati sshata sihhana ki katt st, ‘Thy waist appears [slender] like that of a lioness.’ 

(4) Upamdna-lupté°, Wanting the object with which comparison is made. 

Ibha-sdvaka sé kucha uchcha bhayé, ‘Thy bosom is round like [the frontal bones of] a young 
elephant.’ ; 

(5) Upaméya-lupté°, Wanting the subject compared. 

Vidhu ptrana sé paraméda karé, ‘(Thy face] causes joy like the full moon.’ 

(6) Vdchaka-dharma-lupté°, Wanting both the word implying comparison, and the common 
attribute. 

Srutt stpa samipa sumukia chayé, ‘Pearls adorn thine ear [delicate] [as] a pearl-oyster-shell.’ 

(7) Véachaka-upamdna-lupié’, Wanting both the word implying comparison, and the 
object with which comparison is made. 

Musukydni praphullita dnana mé-, ‘On thy face, which blossomed [like] (a flower], hath 
appeared a smile.’ 

(8) Vdchaka-upaméya-lupté’, Wanting the word implying comparison, and the subject 
compared. 

Sita kunda ki pate subha'ts layé, ‘Thou hast displayed the beauty of [thy teeth] [like] a 
row of white jasmine blossoms.’ 

(9) Dharma-upaména-lupté°’, Wanting the common attribute, and the object with which 
comparison is made. 

Tiya, 6 sama-ttla na pritama ké, ‘ Lady, thou art not [fair] (merely) like [other ladies} to 
thy beloved.’ 

(10) Dharmo-upaméya-lupio°, Wanting the common attribute, and the subject compared. 

Dai dsava-pana samdna mayé, ‘ Lady, [the touch of thy lip] preduced intoxication [like] 
drinking wine.’ 

(11) Upaména-upaméya-lupté°’, Wanting both the object compared, and that to which it 
is compared. 
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Pika si madhuri na duri chhavi té, ‘[Thy voice] is gentle as [the sweet notes of] the 
cuckoo, (though, unlike the cuckoo) thou art not devoid of beauty.’ 

(12) Vachaka-dharma-upamdna-lupté’, Wanting the word implying comparison, the 
common attribute, and the object with which comparison is made. 

Tila hé ju kapdla sw chitta khayé, ‘A mole upon thy cheek [black] [like] [love’s bowstring] 
ravishes (khayé = kshaya) the soul.’ 

(13) Vdchaka-dharma-upaméy1-lupté°, Wanting the word implying comparison, the 
common attribute, and the subject compared. 

Kadalt-dala, [A back] [broad] [as] a plantain leaf.’ 

(14) Vdchaka-upamdna-upaméya-lupté°, Wanting the word implying comparison, the 
object with which comparison is made, and the subject compared. 

Aya chadhi dasi ké, Uta, ‘On one hand, [thy hair] [like] [snakes] hath mounted (on thy 
head) to bite me.’ 

(15) Dharma-upamdna-upaméya-lupts’, ‘Wanting the common attribute, the object 
with which comparison is made, and the subject compared. 

hai tta kira samdna jayé, ‘On the other hand [thy nose] is [curved] kke a parrot’s [beak].’ 

[The Sdhttya-darpana gives also another classification of the Simile as Direct (érauti) 
and Indirect (drthi). The first is a simile in which the comparison is suggested by such words 
as iva, jumt, jau’, lau’, and the like, all answering to the English word ‘as.’ A simile is indirect 
when such words as tillé ‘equal to,’ sarisa ‘like’ are employed. | 

[A Simile differs from a Metaphor (riépaka) (vv. 55-58), in that, in the latter, the 
resemblance is suggested, not expressed. Thus, — ‘He sprang on them like a lion’ is a Simile, 
but ‘the lion (fs. e., the hero) sprang upon them’ is a Metaphor, the resemblance being suggested 
and not distinctly expressed. In a metaphor, too, the resemblance is suggested as an embellish- 
ment (or the reverse), while in the simile, the two things compared are said to be equal. 

A Simile differs from the Poetical Fancy (utprékshd) (vv. 70, 71), because, in the latter, 
the subject of the figure is fancied as acting in the character of the object, and not merely as 
resembling it. Thus—‘ He sprang upon them as though he were a lion’ is a Poetical Fancy, 

It differs from the figure of Contrast (vyatiréka) (v. 92), in that, in the latter, the difference 
is also expressed. Thus an example of Contrast is — ‘ He sprang on them like a lion, but without 
ita cruelty.’ 

It differs from the Reciprocal Comparison (upamdnépaméya (v. 49), in that, in the latter, 
more than one sentence is employed. Thus — ‘His lion-like bravery shines like his virtue, and 
his virtue like his lion-like bravery,’ is an example of the Reciprocal Simile. 

It differs from the Comparison Absolute (ananvaya) (v. 48), because in the latter there is 
only one thing which 1s compared to itself. Thus — ‘The king sprang like himself upon the 
foe,’ is a Comparison Absolute. 

It differs from the ornament of the Converse (pratipa) (vv. 50-54), because in the latter the 
object with which comparison is made is itself made the subject of comparison. Thus—‘ The 
lion springs upon its prey, as this hero sprang upon his foe,’ is an example of the Converse. ] 

[The Ldla-chandriké describes a kind of simile, which may be called the ‘ Implied Simile,’ 
A4kshépoépamas. The following is an example :— 

Dara na tarat, nida na purar harai na kala-vipaka | 
Chhina chhdkat uchhakat na phirs kharau vishama chhavi-chhadka \ 47a 

‘(Unlike that caused by wine), the violent intoxication caused by beauty is not quenched by 
fear. It does not allow sleep, nor does it disappear with the lapse of time. If you feel its 
effects for but an instant, never will you be sober again.’ 


~ 
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This is an instance of the figure of Contrast (v. 92). The Ldla-chandrikd says that if the 
words ‘is not like’ are taken as the vdchaka or word implying comparison, it is also an 
instance of Implied Simile. Of this the word ‘like’ is implied. But the whole rdéchaka is not 
lupta (or wanting) for the word ‘not’ is given, The fall simile would be, — 








‘The intoxication of love is not (fear-dispelling, etc.) [like] that of wine.’ 


The same work (341) describes the dashanépaméa, in which the subject compared is exhi- 
bited as not equal to the object with which comparison is made. An example is the following :— 
Nahi? Hart lau: hiyard dharau nahi Hara lau’ ardhanga | 
Ekata-hi kari rdkhiyé anga anga pratt anga \\ 47b I 
‘Like Vishnu bear not thy beloved upon thy heart: Like Siva incorporate not thyself 
with her (for thou art not equal to them); but clasp her close to thee, body to body, limb to 
limb.’ ] 


(Text. 
MaélépamAélankéra. 
Jaha’ ékahi upaméya ké burané bahu upamana | 
Téhi kahaht+ mélépama kavi su-jdna matimadna \\ 47c I 
Yathd,— 
Mriga sé, manamatha-vdna 3é pina, mina 86 svachchha | 
Kainjana sé, khanjanane sé manaranjana ti achchha \\ 47d \ 
Translation. 


The Garland of Similes. 
{ Sdhitya-darpana, 665.] 


It is the Garland of Similes when we have several comparisons of the same object, as for 
example :— 


‘Thine eyes (achchha = aksht) are like deers, like Cupid’s arrows, full-orbed, bright-glancing 
like fish, like lotuses, (mobile) like khafjana-birds, and delight the soul.’ | 


(Not in Bhdshd-bhishana. Taken from Giridhara-dasa, Bhdrati-bhishana, 30, 31.] 


(Text. 
Rabandépamélankéra. 
Kathita prathama upaméya jaha. héta ydta upamana | 
Téhi kahahi> rasanépama j6 aga su-kavi pradhéna \\ 47e 
Yatha,— 
Satz st natt, nats st vinate, vinati st ratt chara | 
Rati si gati, gati st bhagatt, td mé* pavana-kuméra Wo 47f tt 
Translation. 


The Girdle of Similoes. 
[ Sahitya-darpana, 664.) 


If a subject of comparison is turned further and further into what it is compared to, it is 
termed the Girdle of Similes, as for example :— 


‘© Hanumat, in thee the faith is (strong) like thy going; thy going is (strong) as thy 
delight (in me); thy delight is pleasing as thy obeisance; thy obeisance as thy humility, and 
thy humility as that of a virtuous woman.’] 


[Not in Bhdshdé-bhishana. Taken from Bhdrati-dhishana, 32, 33.) 
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Text. 
Ananvay&alankaéra. 
Upané-hi upamdna jaba kahata ananvaya taht | 
Téré mukha ké jéra kau térau-hi mukha dhi WW 48 Ut 
Translation. 


The Comparison Absolute. 
[Séhitya-darpana, 666.) 
When the subject compared, and the object with which comparison is made, are the same, 
it is called the Comparison Absolute. Thus — ‘ The only fellow of thy face is thy face itself.’ 


(Here the Heroine’s face is compared to itself, as the only possible object of comparison, 
and not to a lotus or the like. According to the Sdhitya-darpana (666), the comparison must 


be expressed by a single sentence. ] 
Text. 


UpamandpaméyAélankéra.! 
Upamd lagé parasapara 86 upamdnupamés | 
Khaijana hat tua naina 86 tua driga khanjana sé: \\ 48 WW 
Translation. 
The Reciprocal Comparison. 


[Sdhitya-darpana, 667, where it is called upaméydpama. | 


When the simile is reciprocal, the figure is called Reciprocal Comparison. Thus — ‘ Thine 
eyes are like the khaiijana-bird, and the khahjana is like thine eyes.’ 


Text. 

Pratipalankaéra. 
Sé pratipa upaméya kau hijé gaba upamdnu | 
Léyana sé ambwa bané mukha 86 chandra bakhdnu \\ 50 It 
Upamé ko: upamdna té ddara jabai na hor | 
Garva karat mukha kau kaha chandahi niké joi 51 
Ana-ddara upaméya té | jaba pawé upamine | 
Tichchhana naina katdksha té manda kdma ké bdna \, 52 It 
Upamé ké upamana jaba samatd layaka nahi | 
Ati uttama driga mina 8é kahai kauna vidhi jaht W568 It 
Vyartha héi upamdana jaba varnaniya lakht sara | 
Driga dgé mriga kachhu na, yé patcha pratipa prakdra \) 54 Il 

Translation. 


The Converse. 

[ Sdhitya-darpana, 742, 743.] 

The figure of Converse has five varieties, viz. :— 

(1) When the thing with which a comparison is usually made is itself turned into a 
subject of comparison. Thus — ‘The lotus is lovely like thine eyes,’ or ‘The moon is like thy 
face, [Here it would be more usual to say: ‘Thine eyes are like the lotus,’ and ‘Thy face 
is like the moon.’ | 


1 Called also upamtyipama, 
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(2) When honour does not accrue to the subject compared from the object with which it 
is usually compared. Thas — ‘Why art thou proud of thy face? See how fair the moon is 
(in comparison with it).’ 

(3) When the object with which comparison is usually made obtains dishonour from the 
subject compared. Thus — ‘ By the piercing glances of her eyes, Cupid’s arrows seem but blunt.’ 


(4) When the object with which comparison is usually made is declared to be not fully 
equal to the subject compared. Thus — ‘Who would compare to the (silvery darting) fish, her 
perfect eyes (floating in tears).’ 


(5) When the object with which comparison is usually made is declared to be useless beside 
the merits of the subject compared. Thus —‘ The eyes of the deer are naught before her eyes. ’ 


Text. 
Rtpak4élankara. 
Hai rapaka dwaya bhatt kau mil, tadrapa abhéda | 
Adhika nytna sama duhuna ké tint tint yé bhéda WW 5B Ot 


Mukha sasi yd sasi té adhika 
Sdgara té upajau na yaha 
Naina kamala yaha aina hai 
Gawana karata niki lagats 


Ati sdbhita vidruma-adhara 


udita jydtt dina rats | 

kamald apara suhati \ 56 It 
aura kamala kihi kdma |\ 
kanaka-latd yaha véma \\ 87 It 


nahi samudra-utpanna \ 


Tua mukha-pankaja bimala ati sarasa suvdsa prasanna (| 68 UI 


Translation. 


The Metaphor. 

[ Sdhitya-darpana, 669 and ff.} 

The metaphor is of two kinds according as it depends on (alleged) Resemblance (tadri pa) 
or (alleged) Identity (abhéda), and each of these kinds has three varieties according as (the 
Resemblance or Identity of the thing compared) is Excessive (adi.ku), Incomplete (nyna), or 
Complete (sama). 


(1) An example of a metaphor depending on Excessive Resemblance is ‘ Her face, — a 
moon, but more perfect than this moon (we see in heaven), for its radiance is ever in the skies 
both day and night.’ (Here the face is said to resemble the moon and is not identified with it, 
and moreover it exceeds or surpasses the moon in the very point on which the resemblance is 
founded,— viz., its full-orbed splendour. ] 


(2) An example of a metaphor depending on Incomplete Resemblance is, ‘She is not 
sprung from the sea, but she is another fair Lakshmi.’ (Here the resemblance to Lakshmi 
is incomplete. | 


(3) Anexample of a metaphor depending on Complete Resemblance is, ‘There are 
eves which are lotuses in this house, what need is there of (thy searching for) other lotuses 
(elsewhere)’? [Here a friend of the heroine invites the hero, as he is searching for lotus 
flowers, into the heroine’s house. The resemblance between her eyes and the flower is 
represented as complete. ] 


(4) An example of a metaphor depending on Excessive Identity is, ‘The lady — a 
golden creeper, — appeareth beantifal when walking.’ [Here the lady is identified with a 
golden creeper, with the additional advantage of being able to walk. | 


(5) An example of a metaphor depending on Deficient Identity is, ‘Her coral-lips are 
glowing, though not sprung from the ocean.’ [Here her lips are identified with coral, but with 
this deficiency that they are not ocean-born.] 


ay 
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” (6) An example of a metaphor depending on Complete Identity is, ‘Thy lotus-face is 
very spotless, full of nectar, fragrance and joy.’ 


[The difference between a Metaphor anda Simile (v. 44) has been explained under the 
head of the latter, but it is not always easy to distinguish between the two. The Bhiishana- 
kaumudi dealing with the third example given above, says that the difference between a 
metaphor of complete resemblance (tadrtipaka-samékti) and a simile with the word signifying 
resemblance and the common attribute omitted (véchaka-dharma-luptépamd) is this,— that in 
the metaphor the thing compared is embellished by the comparison with the thing to which it 
is compared, whereas in the simile the two are considered as equal. In the ornament of the 
Converse (prat‘pa) (above, vv. 50-54) the thing compared may also be embellished by the 
comparison, but in it, the word signifying comparison (vdchaka) is always mentioned. | 


[The Séhitya-darpana (669 and ff.) defines a metaphor as ‘the superimposition of a fancied 
character upon an object unconcealed or uncovered by negation’ (riépakan ripttdrépadd vishayé 
nirapahnavé). It classifies its varieties on principles entirely different from that given above. 
A metaphor is either Consequential (paramparita), Entire (sénga, or according to other 
authorities, sdvayava), or Deficient (niranga), These are again subdivided, but the further 
classification need not be given here. Examples of the three main classes are as follows :— 


Consequential, — ‘ May the four cloud-dark arms of Hari, rough by the contact with the 
string of his horny bow, preserve you, — arms that are the pillars to the Dome of the triple 
world.’ Here the ascribing of the nature of a pillar to the arms of Hari, is the consequence of 
the attribution of the character of a dome to the triple world. 


Entire, — That dark cloud, Krishna, disappeared, having thus rained the nectar of his 
words (upon the deities), — the corn withered by the drought of Ravana.’ Here the nature of 
a cloud being attributed to Krishna, his words are represented as nectar-rain, the deities as 
corn, and Ravana’s tyranny as drought. 


Deficient, — ‘When a servant commits an offenee, the master’s kicking him is but proper, 
and it is not for the kick received from thee that I grieve, fair lady; but that thy tender foot is 
pricked by the points of those thorns — the hard shoots of my hairs that stand erect (at the 
thrilling touch), this is my sore distress.’ 


In the Entire Metaphor the principal object is metaphorically figured or represented 
together with those subordinate (anginé yadt sdngasya rtipanam sdngam éva tat), When all the 
constituent or subordinate metaphors are expressed in an entire metaphor, it is called samasta- 
vastuvishaya, or savishaya. When any of them are understood, it is called ékadésuvivartin. 
An Entire Metaphor is sometimes founded on a paronomaszia (v. 99), and is then called slésha- 
garbhita, If the principal object is alone figured, it is Deficient Metaphor. } 


Text. 
Parinémélankéra. 
Karav’ kriyd upamdna hwet  varnaniya parinama | 
Liéchana-kanja visdla té dékhati dékhé véma \\ 88 It 
Translation. 
Commutation. 


[ Sdhitya-darpana, 679. | 

When the subject compared (varnaniya or upaméya) acts after becoming (or being identified 
with) the object to which it is compared, it is the ornament of Commutation [in which the 
object superimposed is commuted into the nature of the subject of superimposition], as for 
example :— 

‘See the lady, sbe looks with those Jarge lotuses, her eyes.’ [Here the lotus is actually 
represented as seeing. The eye is identified with the lotus, and, in that character, performs the 
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action of seeing. This figure hence differs from the Metaphor (vv. 55-58), in which the 
‘superimposition is simply an embellishment of the principal subject, and in which the object 
superimposed does not do the action of the subject of superimposition. ] 


Toxt. 

Ullékhélankaéra. 
Sé ullékha ju éka kaw: bahu samujhai bahu rits | 
Arthina sura-taru, tiya madana, art kau’ kdla pratits 4 6O Ut 
Bahu vidhi varané éka kaw’ bahu guna sau’ ullékha | 
Kirt arjuna, téya ravt, sura-guru vachana-visékha 1 61 II 

Translation. 
Representation. 


| Sdéhitya-darpana, 682.] 


[The figure of Representation is of two forms according as it is Subjective or Objective. } 
In the first form, a number of perceivers understand the same thing in different ways, as for 
example :— 


‘To those who ask for alms, of a certainty, he is a Tree of Plenty, to women he is the God 
of Love, and to his enemies he is Death.’ [Here the hero is given a variety of characters 
according to the subjective feelings of the perceivers. | 


In the second form, the same thing is described under a variety of characters, based on 
differences in its own qualities, as for example: — 


‘In heroism he is Arjuna, in brilliance he is the sun, and in discretion of language he is 
Brihaspati.’ [Here the differences, it will be noted, are objective, not subjective, and do not 
depend on the feelings of the observer. ] 


Text. 


Smarana-bhrama-samdéhaélankéra,. 
Sumirana bhrama samdéha yahea lakshana ndma prakisa | 


Sudhi dwata wa vadana ki dékhi sudhd-nivdsa \| 62 It 

Vadana sudhd-nidht jani yaha tua sa‘ga phirata chakéra | 

Vadana kidhau: yaha sita-kara kidhau’ kamala bhaya bhéra \ 68 
Translation. 


Reminiscence, Mistake, and Doubt. 


The distinguishing attributes of these three figures are apparent from their names (and 
hence no description 1s necessary). 


[The Sdhitya-darpana defines these three as follows : — 


(668) A recollection of an object, arising from the perception of something like to it, is 
called Reminiscence (smarana, or according to others smriti). 


(681) The Mistaker (bhrantimfn) is the thinking, from resemblance, of an object to be 
what it is not, — suggested by a poetical conceit (pratibhd). 


(680) When an object under description (prattbhd-utthtta) is poetically suspected to be 
something else, it is called Doubt (sambsaya or samdéha), | 


An example of Reminiscence is the following: — 


‘When I see the Moon, the abode of nectar, I am reminded of her face.’ 
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An example of Mistake is the following : — 

‘The mountain partridges wander about with thee, imagining thy face to be the moon 
(with which they are enamoured).’ [This figure must be distinguished from Bhranti, Error, 
v. 194a, q. v.] 

An example of Doubt : — 

‘Is this (my lady’s) countenance, or is it the cool moon, or is it a lotus born at dawn’ ? 


Text. 
Apahnutyalankéra. 

Dharama durav’ aérépa té buddha-apahnuti jant | 
Ura para nahi: uroja yaha kanaka-lutd-phala mani (64 It 
Vastu durdwar yuktt sau hétu-apahnuti héi | 
Tivra chanda na raint ravi badavanala-hi jot | 65 It 
Paryastahi guna éka ké aura bikhat Grépa \ 
Héi sudhd-dhara nahi yaha vadana-sudhd-dhara dpa 1 66 It 
Bhranti apahnuti vachana sau’ bhrama jaba para kau jas | 
Tdpa karata hat jvara nahi na’, sakhi, madana satat 11 67 
Chhéka-apahnuti yukit kart para sau’ bata durhi \ 
Karata adhara-kshata piya nahi: sakht sta-ritu-bdt 1 68 tt 
Kaitava-’pahnuti éka kau* misu kart varanata dna \ 
Tichchhana tiya kataksha-misu barakhata Manmathavdna | 69 II 

Translation. 

Concealment. 


[Sahitya-darpana, 683, 684. ] 

[There are six kinds of this figure, according as it is (1) Simple (suddha), or depends on 
(2) a Cause (hétu), or on (3) a Transposition (paryustdpahnutt), or on (4) a Mistake (dhrdanit), 
or on (5) an Artful Excuse (chhéka), or on (6) a Deception (kaitava),. | 

[The Sédhitya-darpana (l. c.) gives a less elaborate classification. It merely says: ‘ The 
denial of the real (nature of a thing), and the ascription of an alien (or imaginary, character 


constitute the figure of) Concealment, If, having given expression to some secret object 
one should construe his words differently, either by a paronomasva or otherwise, it, too, is 


Concealment.’] 

When by the superimposition (of a fancied quality), the real nature (of the thing compared) 
disappears, it is called Simple Concealment (suddhépahnutt), as for example : — 

‘These are not the swelling orbs upon (thy lady’s) bosom; know them to be the (fair round) 
fruit of a golden creeper.’ 

When the thing compared is concealed by an ingenious turn of expression (shewing the 
reason), it is termed Concealment dependent on a Cause (héivapahnutt), as for example: — 


‘This cannot bea fierce moon (shining) by night, but must be the sun (burning) amid 
subaqueous fire.’ [Here the heroine explains that in her fevered condition, even the moon- 
beams seem burning hot. The fierceness of the moon is the cause of the comparison. | 

When the qualities of one thing are superimposed by transfer on another thing, it is an 
instance of Concealment by Transposition (paryastdpahnuti), as for example : — 

‘This (light upon the way) is not (the sheen of) the moon; it is the (reflection of the) 
brightness of thy moon face.’ [Here brightness, the quality of the moon, is transferred to the 
face of the lady. ] 
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When by means of words, another’s mistake is corrected, it is called Concealment 
dependent on a Mistake (éhramdpahnutt), as for example : — 


‘It is true, O friend, that [am hot and shivering; but it is not fever. No, it is the 
torment of love.’ 

When a person conceals a thing from another with artfulness, it is an instance of Conceal- 
ment dependent upon an Artful Excuse (chhékdpahnuti), as for example : — 

‘It is true, my friend, that there are wounds on my lower lip, but they are not caused by 
(the kisses of) my beloved ; they are (chapped) by the winter wind.’ 

When one thing is mentioned as pretending to be another thing, it isan instance of 
Concealment dependent on Deception (kaitavépahnuti), as for example: — 


‘Under the pretence that they are but the piercing glances of my Lady, Love showers his 
arrows upon me.’ 


Text. 
Utprékshaélankéra. 
Utprékshé sanbhdavand vastu, hétu, phala /ékhi | 
Naina snand’ aravinda hai sarasa visdla visékhi 1) 70 WN 
Mané: chali & gana kathina td té* rdté pai \ 
Tua pada sanaté kau’ kamala jala sévata tka bhai Wt 71 
Translation. 


The Poetical Fancy. 
(Séhitya-darpana, 686 and ff.] © 


When, after considering a Thing, a Cause, or a Purpose, one imagines it (in the character 
of another), the figure Utprékshd or Poetical Fancy is used. 


7 


(1) An example of a Poetical Fancy depending on a Thing is :— 
‘ Her eyes are specially large and luscious, as though they were lotuses.’ 


(2) An example of a Poetical Fancy depending on a Cause is :— 
‘ Her feet are rosy, as though from walking on a rough court yard.’ 


(3) An example of @ Poetical Fancy depending on a Purpose is: — 


‘The Lotus ever worships the Water(-God), with but one object, (as though) to achieve 
(a beauty) equal to that of thy feet.’ . 


[The subject of the Poetical Fancy, or Utprékshé has been developed at great length by 
writers on rhetoric ; both by the author of the Sdhitya-darpana, and by authors who wrote subse- 
quently to Jas’want Singh, such as Padmikara and others. A brief account of the various 
subdivisions may be given, as the numerous technical terms ure frequently met with in various 
works. | ; 


[According to the Sdhitya-darpana, a Poetical Faney is the imagining (saabhdvand, or 
according to others, tarka) of an object under the character of another. As being Expressed 
(vdchyd) or Understood or Implied (pratiyamdnd),2 it is first held to be two-fold. It is 
expressed when the particles iva, ‘as,’ and the like are employed, and understood when they are 
not employed. Since in each of these a Genus (siti), a Quality (guna), an Action (Ariyd), or 





2 [The Expressed Poetical Fancy is also called vyanjikd (in Hind! vyatijaka) and the Implied vyangy4, gamy4, 
or Lupt4 (the Hind! uses the masculine forms). Thus, Giridhara-disa’s Bhérati.bhdshana, 87 : ~ 
Utprékshé vyarjaka manahu’ manu janu ddtka ahi | 
Jah naht- yé, gantyé gamydStprékshé taéhi it 
“A Poetical Fancy is ‘ Expressed’ (vyatijaka), when the words manahu’, manu, janu, &., all meaning ‘as 
though,’ are used. When these words are not used it is ‘Implied’ (gamya).] 
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a Substance (dravya), may be fancied, the figure becomes eight-fold. In each of these eight 
sorts, again, the fancy being (1) Positive, or (2) Negative (dhkdvdbhdvdbhimdnatak), and the 
Occasion (nimitia) of the fancy being in the shape of (3) a Quality, or (4) an Action, they 
become thirty-two fold. 

Of these, the Expressed (vdchyd) sorts are, with the exception of that of substance (dravya) 
each three-fold, as pertaining to (1) a Nature (svartipa), (2) a Purpose or Effect (phala), and 
a Cause (hétu). 


Of these, the sorts pertaining toa Nature (svartipa) are again two-fold, according as the 
Occasion (nimitia) of the Fancy is Mentioned (ukia) or Not Mentioned (anukia), 


The divisions of the Understood or Implied (pratiyaménd) poetical fancy, may each 
pertain to a Purpose or Effect (phala) or to a Cause (Aétu). 


These, again, are two-fold, according as the Subject (prasiuta) of the Fancy is Mentioned 
(ukta) or Not Mentioned.] 


(It will be seen that the Bhdsha-bhishana gives a different analysis of the figure: and this 
latter analysis has been much developed by later authors. All authors agree, in following the 
Sahitya-darpana by defining the figure as the imagining (samibhdvand or tarka) of one thing 
(the subject) under the character of another. In its simplest form the following may be taken 
asanexample. It is the first one given above, slightly developed :— 


Her eyes, large and luscious, captivate the heart as though they were lotuses. 


Here the subject of the figure, the eyes, is imagined under the character of the object of 
the figure, that is to say, lotuses. 

The same idea expressed under the form of a Simile (upamd) would be:— 

Her eyes are large and luscious like lotuses. 

This is merely an expression of the resemblance of two things, the eyes and the lotuses, 
expressed in a single sentence. The resemblance is expressed, not suggested as in the Metaphor. 
Moreover in the Simile, the two objects are said only to resemble the other, while in the 
Poetical Fancy one is imagined or fancied to act in the character of the other. 


The same idea expressed under the form of a Metaphor would be :— 
Her lotus-eyes are large and luscious. 


Here the fancied character of the lotus is superimposed upon the object — the eyes. 
This differs from the Simile because the resemblance is suggested as an embellishment, and is 
not expressed by any word such as ‘like,’ etc. It also differs from the Poetical Fancy because 
the subject, 7. e., the eye, is not imagined as acting in the character of lotus, but is imagined to 
be a lotus. 


In a Simile, words expressing resemblance, such as, tva, tulya, jaisé, lau’, all meaning 
‘like,’ are either expressed, or understood. 


In the Poetical Fancy, words such mdné-, jdné', ‘methinks,’ ‘as though,’ ‘ntschaya- 
pragataia, ‘of a certainty appears as though,’ are expressed or understood. | 


[All authors subsequent to the Bhdshd-bhishana agree that the Poetical Fancy is of three 
kinds according as it depends on a Thing (vastu),3 a Cause (hétu) or an Effect or Purpose 
(phala). That is to say, the subject of the Poetical Fancy is imagined to be another Thing, 
or it may be imagined to be in such a condition as to be Caused by some other fancied 
circumstance, or it may be imagined to be in such & condition as to have some other fancied 
circumstance for its Effect. 


In the Poetical Fancy depending on a Thing (vastitprékshd), the thing may be either 
simply a concrete noun substantive, or it may be a quality (adjectival), or it may be an action 
or condition (verbal). 


8 The svaripa (nature) of the Sdhitya-darpana. 
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An example of the thing being a concrete noun substantive is: — 

Her eyes, large and luscious, captivate the heart as though they are lotuses. 

Here the lady's eyes are the subject of the Poetical Fancy, and are imagined to be acting 
in the character of a concrete thing, — a noun substantive, — lotuses. 

An example of the thing being a quality is the following : — 

His virtues, occasioning as they did other virtues, were, as it were, generative. 

Here the hero’s virtues are the subject of the Poetical Fancy, and they are imagined to 
possess the adjectival quality of generativeness. 

An example of the thing being an action :— 

In my dreams the night passed happily, as though I were sleeping in my beloved's arms. 

Here the subject of the Poetical Fancy is the manner of passing the night, and it is 
magined to be acting in the character of the verbal action of sleeping in the arms of the 
beloved. 

This Poetical Fancy depending on a thing (vastétprékshd) is farther divided into two 
classes, according as the ground or occasion (d@spada or vishaya) for the fancy is or is not 
mentioned. In the first case the Poetical Fancy is called uktdspadavastitprékshd, or uktavishayé 
vastitprékshé. In the latter case it is called anuktdspadavustut préksha, or anuktavishaya 
vastitprékshd. 

An example of the ground for the Poetical Fancy being mentioned is the verse already 
given :— 

Her eyes, large and luscious, captivate the heart as though they were lotuses. 

Here the ground for imagining the eyes to be acting in the character of lotuses is that they 
are large and luscious and captivate the heart. This is mentioned. 

Again :— 

The spots shine beauteous on the moon, as though they were bees upon a lotus in the sky. 

Here the spots on the moon are imagined to be acting in the character of bees on a lotus, 
and the ground for the imagination, viz., that, being spots on a white surface, they are never- 
theless still charming, is stated. 

Again :— 

The ornament of Krishna’s ear, being shaped like a makara, is beautiful as though it were 
the standard of the God of Love projecting from the gateway of the castle of Krishna’s heart. 

Here the ornament is imagined to be acting in the character of the standard of the God of 
Love. And the ground for the imagination, its being shaped like a makara (the standard of 
the God of Love is also a makara), is stated. 

An example of a Poetical Fancy depending on a thing, in which the occasion is not 
expressed, is the following :— 

The face of the deer-eyed one gladdens the heart as tf it were another full moon. 

The grounds for fancying the lady’s face to possess the characteristics of a full moon (viz., 
its peculiar fairness, roundness, etc.), are not mentioned. 

Again :— 

Aloes and incense cuused as it were a thick night. 

Here the occasion of the Poetical Fancy, the smoke arising from the incense, is not 
mentioned. 

As the Sdhttya-darpana remarks, in a Poetical Fancy depending upon a Cause or upon an 
Effect, the occasion must always, as a matter of course, be mentioned. For if the occasion, for 
instance, in the example immediately following, vis., ‘holding deep silence,’ be not mentioned, 
the sentence would be unconnected, or absurd. 


- \ —_—_—aet 
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The following is an example of a Poetical Fancy depending on a cause (héttitprékshd) :— 


I saw an anklet fallen on the ground, holding deep silence, as if from the sorrow of separation 
from the lotus-foot. 


This Fancy in its simplest form is this :— 
It was stlent, as though tt were in sorrow, 


Here sorrow is fancied as the cause of the silence, and the suggestion (tarka) of this fact 
forms the Poetical Fancy. 


Again :— 
The lover gave his darling his heart, as though he were at a wedding ceremony. 


A wedding ceremony is a cause of giving presents to the Bride, and here it is fancied as 
the cause for the Bridegroom presenting his heart to the Bride. The suggestion (tarka) of this 
fact forms the Poetical Fancy. 


Again :— 

The women of the house made as much of the Bridegroom, as if he were about to start on a 
long journey. 

Here the starting on a long journey is imagined as the cause for the affection shewn to the 
Bridegroom. 


Again (the example of the Bhdashd-bhishana) :— 
Her feet are rosy, as though from walking on a rough courtyard. 


Here rosy, instead of brown, feet are an embellishment, but the colour is represented 
poetically as being caused by her having walked on rough ground. 


A Poetical Fancy depending on a cause is of two kinds, according as the occasion of the 
Fancy is an Actual, Natural thing which exists (siddhavishayd hétiitpréksha or siddhdspada- 
hétitprékshd) or an Imaginary thing which does not exist, but is only imagined and invented 
for the nonce (asiddhavishayd hétitpréksha, or asiddhaspaduhétitpréksha). We shall take the 
latter first. 


Examples of a Poetical Fancy depending on a cause with an imaginary occasion are :— 


Krishna is glorious with the moon-like spots on his peacock diadem, as though, out of enmity 
with Niva, he had crowned his head with a hundred moons. 


Here the suggestion (tarka) of the moon in the moon-like spots forms the occasion of the 
Poctical Fancy. The Fancy consists in imagining that the cause of Krishna wearing such a 
diadem is his enmity to Siva. But the moon-like spots are only imaginary moons. Hence 
the occasion is imaginary. The Lila Ohandrikdé (8) states that in this passage it is the enmity 
which is the imaginary occasion, but in this the aathor is, I consider, wrong. For the enmity 
is the cause of the occasion of the Poetical Fancy not the occasion itself. It is the hétu, not the 
aspada. 


Again :— 
Thy face hath become the enemy of this lotus, as if vf were the moon. 


Here the emulation with the lotus is imagined to be the cause of the face becoming the 
moon. The face being the the enemy of the lotus is the occasion (éspada) of the Poetical Fancy 
and it is of course imaginary. 


On the other hand, a Poetical Fancy depending on a cause, with a natural or actual 
occasion is exemplified in the following : — 


She raised the wreath with both her hands, but was too much overcome by emotion to place i 
round Rdma’s neck. Her hands and arms became languid in the glory of his moon-like face, as 
though because they were two lotuses, each with flower and stem, shrinking at the moonlight. 
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Here the Poetical Fancy consists in the suggestion that Sita’s arms became languid because 
they took the character of two lotuses. That is to say, the occasion of the Poetical Fancy is 
that her arms were languid, It was a natural, actual, circumstance, and not an imaginary one. 


Again :— 
Her brows are arched, as though she were in anger at the unfaithfuiness of her lover. 


Here the occasion of the Poetical Fancy is the beautiful curve of the Heroine’s eyebrows. 
This is a natural and not an imaginary fact. The Fancy suggests that the cause of this 
characteristic is the anger of the lady. 


A Poetical Fancy depending on an Effect or Purpose (phalétprékshd) is also divided, 
like that depending on a cause, into two classes, as the Occasion is Actual or Natural 
(stddhavishayd phalotprékshé or siddhdspadaphalstprékshd) or Imaginary (asiddhavishayd 
phalitprékshd or asiddhdspadaphalotpréksha), 

An example of a Poetical Fancy depending on Effect in its simplest form is the one given 
in the Bhasha-bhishana :— 

‘The lotus ever worships the water-god, as though to obtain a beauty equal to that of thy feet.’ 


Here the suggestion is that the abiding of the lotus in the water is an act of worship for 
the purpose of obtaining more perfect beauty. 


The following is an example of the Oecasion (Aspada) being Actual (siddha) :— 
The Creator made her bosom exuberant, as though to cause her hips to sway by its weight, 


Here the graceful swaying of the hips is suggested as possessing the character of being the 
effect of the weight of the bosom. The occasion (dspada) of the Poetical Fancy is the actual 
fact of the weight of the bosom. Hence the Poetical Yancy is siddhdspada. 


Again :— 
He abandoned his home and friends and ran to Rama, as though he were a miser running to 
loot a treasure. 


Here the runner is imagined in the character of a miser, and the running of the miser is 
the effect of the desire for wealth, just as the running of the other was the effect of his love to 
Rima. The occasion of the Poetical Fancy is the ranning to Rima and was an actual, not an 
imaginary, circumstance. 


An example of a Poetical Fancy depending on a Purpose, with an Imaginary Occasion 
is the following :— 

Such was her beauty that her ornaments could not enhance it. They were but as though the 
Creator, to preserve her pure fairness from defilement, had laid them there as mats on which to wipe 
the feet of prurient gazes that approached her. 


Here the suggestion is that the ornaments were placed upon her body for the purpose of 
protecting her from defilement, and not to enhance her beauty. The occasion (dspada) of 
the Poetical Fancy is the imaginary supposition that the ornaments do not enhance her beauty. 
There is also the imaginary circumstance suggested that eyes have feet, and that their gaze can 
be wiped on anything. Hence the occasion, indeed the whole basis of the Fancy, is imaginary, 
and the utprékshd is asiddhdspada.} 


Text. 
Atibzayéktyalankéra. 
Atibayokti ripaka jahd- kévala-hé upamdna | 
Kanaka-laté para chandrama dharat dhanukka dvai véana 1 72 
Sarahnava guna éka kau aurahi’ para thaharai | 


Sudha bharyau yaha vadana tua chanda kahat baurdi tt 738 
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Atisayékti bhédaka wahai 
Aurat ha‘sibau dékhibau 
Sarhnbandhatisaydokti jaha’ 
Ya pura ké mandira kuhat: 
Atisaydkts dijt wahat 

Té kara agat kalpa-tare 
Atisayokti akrama jabat 
1'6 sara lagata sathaht: 
Chapalatyukti jo hétu saw’ 
Kaalkana-ht bhai mi-dart 
Atyantatisayokti 56 

Fana na pahu'chat anga lo 
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jé att bhéda dikhata‘ | 

aurat yd ki bata 74 Wl 

déta aydgahi yoga | 

sasi 16° unchau léga It 76 Ul 
yoga ayoga bakhdna | 

kyo’ pdwav’ sanamdna | 76 i 
kdrana kdraya sanga | 
dhanukhahi aru art anga 77 Ul 
héta sighra jé kdju \ 

ptya ga'wana suni dju WW 78 ot 
pirvdpara krama nahe | 

art pahilav giriydhe We 78 ou 


Translation. 


Hyperbole. 


[The Sdhitya-darpana (693) defines a Hyperbole (atisayékty) as a Poetical Fancy (utprékshd) 
in which the introsusception (adhyavasdya) is complete (siddha), That is to say, the intro- 
susception is incomplete in the Poetical Fancy, where the subjective notion is expressed with 
uncertainty. Whilst in the Hyperbole, it being conceived with certainty, the introsusception is 
complete. ] 7 


(A Hyperbole is of seven kinds accordingly as it (1) depends on a Metaphor (ripakdtisayékt7), 
or (2) on a Concealment (sipahnavétisayéktt), or (3) on a Distinction (bhédakdtisayékt1), or 
(4) on a Relationship (sanibandhdtisaydktt), or (5) on Cause and Effect occurring simultane- 
ously (akramdtisayoktt), or (6) on Effect immediately following the Cause (chapaldétisay dks), 
or (7) on the Sequence to a Causation being inverted (atyantitisaydkii).] 


(1) A Metaphor becomes Hyperbole when the object with which comparison is made 
(upamdna) is alone mentioned, as for example : — 

‘I saw a moon upon a golden creeper, which bore two bows and two arrows,’ 

{Here the subjects with which comparison is made, the face, the body of the lady, the 
eyebrows, and her arrow-glances are not mentioned. Only the objects with which the com- 
parison is made are mentioned. ] 

(2) When the qualities of one thing are (transferred to, and) established upon another 
it is called Hyperbole dependent on Concealment (sépahnavdtisaydkti, or according to 
another reading apahnavartipakdtisaydkti), as for example :— 

‘It is thy face which 1s filled with nectar, If any say that (thy face) is the moon he is mad.’ 
[Nectar properly speaking is contained in the moon.] 

(3) A Hyperbole is said to depend upon a Distinction, when it insists on an extreme 
difference (between two objects). [This figure is properly called bhédukdtigay4kti, but some 
writers owing to a misreading of the first four syllables, which are frequently used as 
contraction for the whole name, incorrectly call it bhéda-kanti.| An example is :— 

‘ Her smile is altogether different (from that of others, that is to say, very excellent), so 
are her glances, and so her language.’ 

(4) Hyperbole depending on a Relationship is of two kinds: — 

(a) In the first kind there is (an implication of) connexion where there is no connexion, as 
in the following example :— 

‘People call the temple of this city as high as the moon.’ 





$ v. 1, sabai thi vidhi varnata jata. 
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[Here there is no real connexion between the height of the temple and of the moon, but 
nevertheless there is an implication of such connexion. ] 


(6) In the second kind there is a denial of connexion when there is connexion, as for 
example® :— 

‘In the presence (of thy generous) hand, how can the kalpa-taru obtain honour’ ? 

[Here the connexion of the kalpa-taru, with the tree of plenty, and the hand of a generous 
giver is eminently proper, but it is denied in this special case. } 

(5) When Cause and Effect are represented as occurring simultaneously, it is an 
instance of akramdtisayékti or Hyperbole not in Sequence, as for example : — 

‘Thine arrows reach thy bow and thine enemies’ bodies at the same instant.’ 

(Here the placing the arrow in the bow is the cause of it reaching the body of the enemy, 
and the two, the cause and its result, are hyperbolically represented as occurring simultane- 
ously. | 

(6) When the Effect is represented as following the Cause very quickly, it is called 
the Hyperbole of Immediate Sequence (chapaldtisayiktt), as for example :— 

‘Immediately on hearing of the departure of her beloved to-day, her ring became her 
bracelet (1. e., she became so thin with grief that her ring was able to go round her wrist).’ 

(7) A Hyperbole may depend on the Sequence to a Causation being inverted and is 
then called Exaggerated Hyperbole (atyantdtisayoktt), as for example :— 

‘His enemies fall, before his arrows reach their bodies.’ 


Text. 
Tulyaydégitalank4éra. 
Tulyaydgita tint é lakshana krama té: jan \ 
Eka sabda mé- hita ahita bahu mé ékar bant th 80 I 
Bahuta su samatd gunana kari tht vidht héta prakéra \ 
Guna-nidhi nikat déta ti tiya kau art kan’ hédra W 81 Wt 
Navala vadhi ki vadana-duti aru sukuchita aravinda | 
Tu-ht srt-nidhi, dharma-nidhi, tu-hi' andra, aru chanda \\ 82 It 
Translation. 


Equal Pairing. 


es 


[The Sdhitya-darpana (695) defines this figure as follows: —‘ When objects in hand or 
others are associated with one and the same attribute (dharma = quality, guna, as wellas action, 
kriyd) it is Equal Pairing.’ The Bhdéshd-bhiishana’s description is not in accordance with this. ] 


The following are the three (varieties of) Equal Pairing (tulyayigit@). Learn their 
peculiarities in order — (1) when in the same word both an auspicious and an inauspicious 
(meaning are suggested); (2) when one attribute (is associated) in several (words); and 
(3) when many (attributes) are detailed in equal co-existence. Such are the three varieties. 
Iexamples are : — 


(1) ‘O thou abode of virtue, thou givest necklaces to thy Lady, and discomfiture to thine 


enemies. [Here the same word héra is used in two scnses, one auspicious, i. ¢., ‘a necklace,’ 
and one inauspicious, 2. ¢., ‘ discomfiture.’ | 


(2) ‘Faded (at nightfall) are the charms of the bride’s countenance, and the lotus.’ 
[ Here the same attribute, fading, is attributed both to the bride’s countenance, and to the lotus 
(with which it may be compared). | 





5 (Some authors, e. g. Bhdérati-bhishana, 96, call this asarhbandhatisaydkti,] 
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(3) ‘Thou alone art the abode of Good Fortune, thou alone art the abode of virtue, thou 
alone art (mighty as) Indra, thou alone art glorious as the moon.’ [Here a number of different 
attributes are mentioned one by one as equally co-existent in one person. | 


(The Bhdrati-bhushana of Giridhara-disa (104 and ff.) supplies the connexion between the 
Bhasha-bhishana and the Sdhitya-darpana. It defines whatthe Bhdshd-dhishana calls the second 
kind of Equal Pairing (that in which one attribute is associated in several words), as follows :— 


Kriya aura guna kart jaha dharma ékatd héi | 

Varnyana ké kai ttara ko tulya-yégitéd 36s 1 82a 
Prastuta-tulyaydgité-uddhardna: — 

Aruna-udaya avaloki kai - gakuchahi kuvalaya chéra \ 

Indu-udaya lakhi svatrini vadana vanaja chahu’ éra ti 82b it 
Aprastuta-tulyaydgitd-udéharana: — 

Lakhi téri sukumératé é rt, yd jaga mahi | 

Kamala guldba kathéra 86 ka kd bhdshata néht' \\ 82c It 


When (a) objects in hand (varnyana, or prastuta), or (4) others, are associated with one 
and the same attribate which may be either an action or a quality, it is Equal Pairing ; examples 
are: — 


(a) ‘ When they see the rising of the dawn, the night-lily and the thief lament. So also 
when they see the rising of the moon, in all directions, do the countenances of the free woman 
and the blue lotus.’ (Here the description of the rising of the sun and of the moon is in 
question, and the lily and the thiof, the free woman and the blue lotus, which are respectively 
connected therewith, are associated with the same action of lamenting.) 


(6) ‘Fair maid, who in this world that has perceived the softness of thy (body), does not 
speak of the hardness of the lotus and of the rose.’ (This is a translation of the corresponding 
verse in the Séhitya-darpana, Here the description of the softness of the lady’s body is the 
subject in hand, and the lotus and the rose which are unconnected with it, are associated with 
the same quality of hardness.) 


It thus appears that the definition of the Séhitya-darpana corresponds to the second kind 
of Equal Pairing defined in the Bhishé-bhishana. | 
Text. 
Dipakélank&ra. 
S6 dipaka nija guuant sau’ varani itara eka bhava \ 
Gaja mada sau’ nripa téja sau’ 866hd lahata bandva 838 It 
Translation. 
The Illuminator. 


(Cf. Sdhitya-darpana, 696 :— ‘ When a thing-connected-with-the-subject (prastuta) and 
another unconnected-with-it (aprastuta) (are associated with one and the same attribute) ; or 
when the same case is connected with several verbs (cf. kdraka-dipaka, v. 150 below); it is 
called the Illuminator.’ Compare the definition of Equal Pairing above, with which the 
definition of the Illuminator is closely connected. ] 


When a thing in hand (varani=varnya) and something else are each described as possessing 
the same attribute, each on account of its own peculiar qualities, it is called the Illuminator ; 
for example : — 


‘ The elephant and the king each takes enhanced glory, the one from his being in rut, and 
the other from his valour.’ 
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(Here two things the subject in hand (the king), and something else (the elephant) 
are described each as possessing the same attribute of glory, though in each case from a 
different cause, the cause in each case being the peculiar nature of the king and the elephant 
respectively. | 


Text. 
Dipakavrittyalankara.® 
Dipaka Avriti tint vidhs Gvriti pada kt hor | 
Punt hwar doriti artha ké diji kuhiyav s6t tt 84 Wl 
Pada aru artha duhtina kt Guriti tijt lékhi | 
Ghana barasai hai, ri sakhi, nisi barasai hai dékhkt |) 85 Wt 
Philai vriksha kadamba ké hétaka bikasé ahi \ 
Matta bhaé hat méra aru chétaka matia saradhi \)} 86 
Translation. 


The Illuminator with Repetition. 
[Not in Sdhitya-darpana. | 


The Illuminator with Repetition is of three kinds — (a) In the first there is repetition 
of a word (padduritét) (but not of its meaning). (4) In the second there is a repetition of 
meaning (arthdvuritts) (but not of the same word). (c) And in the third there is repetition both 
of the word and of its meaning (paddrthdvritti). Examples are : — 


(a) ‘O friend, the clouds rain; see, it isa night of the rainy season. Here the word 
‘rain’ is repeated, but each time in a different sense. 


(b) ‘The nauclea tree is in blossom, and the Kétaka tree is flowering.’ Here the words 
‘is in blossom ’ and ‘is flowering’ are different, but their meaning is the same. 


(c) Excited is the peacock, and excited is the chdtaka-bird worthy to be praised.’ Here 
the word ‘ excited’ is repeated, each time in the same meaning. 


[It will be observed that all the above are examples of the IlJuminator (v. 83, above). | 


Text. 


Prativastapamélankéra. 


Prativastupama samajhiyai: déu vakya samdna | 
Abhéd stra pratdpa té 80bhé sira ka vina Wo 87 tt 


Translation. 
The Typical Comparison. 


It is Typical Comparison when the same idea is implied by two different expressions. 
As for example : — 


“The sun gaineth its brilliancy from its fierce heat, as the hero gaineth his glory with his 
arrow.’ 


(Here the actions of ‘gaining brilliancy’ and ‘gaining glory,’ though the same, are 
expressed by a difference of words to avoid repetition. Cf. Sdhitya-darpana, 697, where the 
definition is ‘Typical Comparison is when, in sentences or descriptions, of which the corre- 
spondence is implied, the same common attribute is differently expressed.’ As its name in the 


vernacular implies, the figure is closely connected with the upamd or simile (vv. 44 and ff., 

above). | 

eee 
6 Or Avrittidipaka. 
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Text. 
Drishténtélankéra. 

Alankara drishtanta s6 lakshana néma praméana | 
Kantimdna sasi-hé banyau t6-hi kiratimana 1) 88 Il 
Translation. 

Exemplification. 


The nature of the figure of Exemplification can be gathered from its name. An example 
of the figure is : — 
‘The moon alone was created a thing of perfect beauty, as thou alone of perfect fame.’ 


[The Sdhitya-darpana, 698, defines the figure as the reflective representation (pratibimbana) 
of a similar (sadharma) attribute, (not of the same attribute, in which case the figure would 
be Typical Comparison, v. 87 above). 


Giridhara-diisa’s definition in the Bhdrati-bhishana (119) is fuller than that of the Bhdshd- 
bhishana : — 
Varnya avarnya duhina ké bhinna dharma darasdi | 
Jaha’ bimba pratibimba 86° 86 drishtdnta kahdi W 88a IU 


When different attributes are shewn as belonging respectively to the subject under dis- 
cussion and to something not under discussion, — they bearing the mutual relationship of type 
and antitype, it is Exemplification.] 


Text. 
Nidarbandélankara. 

Kahiyar’ trividhi nidarbanaé vikya artha sama déi \ 
Bha kié, punt aura guna aura vastu me héi 1) 89 It 
Kahiyat: kdraja dékhi kachhu bhalau burau phala bhdu 
Détd saumya so anka binu | purana chanda bandu 1 90 It 
Dékhé, sahaja-hi dharata yaha khanjana-lild naina | 
Téjaswi sau: nibala bala mahddéva aru maina WW 91 It 

Translation. 

Illustration. 


[Cf£. Sdhttya-darpana, 699. When a possible, or, as is sometimes the case, even an impossible 
connection of things (vastusaihbandha) implies a relation of type and antitype (4imbdnubimbatva), 
it is llustration. | 


Illustration (nidarsand) is of three kinds, viz., (a) when the meaning of the two sentences 
is the same ; (0) when the quality of one thing exists in another; and (c) when from a consi- 
deration of the effect (of a similar action), the good or bad results of an action may be foretold. 
Examples of the three kinds are : — 

(2) ‘This gentle giver is without spot ; in the same manner that the full moon is without 
spot.’ 

(The Bhushana-kaumudi remarks that this must not be taken as an instance of Exemplifi- 
cation (v. 88); for in the latter there is no superimposition, merely comparison; while here 
the quality of the spotlessness of the moon is superimposed upon the person compared, — the 
giver. In fact Exemplification bears much the same relation to this kind of I)lustration, that a 
Simile does to a Metaphor. ] 


(b) ‘Bebold, her eye naturally contains the sportive play of the (fluttering) khanjana bird,’ 
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[Here the quality of the fluttering motion of the khafjana is used as an illustration of 
sportive play of her eyes, and is mentioned as existing in them. This form of the figure must 
be distinguished from Hyperbole dependent on Concealment (Sdpahnavatisayéktt, v. 30), in 
which all the qualities of one thing are taken away from it and established in another, while 
here there is no denial of the fact that the khanjana still possesses a fluttering motion, though 
the heroine’s eye also possesses it.] 








(c) ‘When a weak person uses force against a mighty one, (it is an instance) of the story 
of Mahadéva and the God of Love.’ 
(The fatal result of the attack of the feeble God of Love upon the mighty Mahadéva is 
well known. } 
Text. 
Vyatirékélankaéra. 


Viyatiréka upamdna té: upaméyddika dékhi | 
Mukha hai ambuja 86, sakhi, mith bdta visékht UW 92 At 


Translation, 
Contrast. 

When a subject compared with another excels it, it is an instance of Contrast (vyatiréka), 
as for example :— 

‘ This face of hers, O friend, 1s a lotus, but has this superior excellence, that sweet words 
issue from it.’ 

[Sdhitya-darpana, 700, where it is said that the subject compared may either excel or fall 
short of the other. With this figure may be compared the ornament of the Converse (pratipa), 
vy. 00 and ff.] 


Text. 
Sahéktyalankara. 
Sé sahdkti saba sétha-hi: varanai rasa sarashi | 
Kirati ari-kula sanga-h* jala-nidht pahu chi jai it 98 
Translation. 


Connected Description. 


This figure occurs when all of several facts are elegantly described as occurring simulta- 
neously, as for example : — 

‘Thy fame, together with the hordes of thy foes, have reached the ocean at the same time 
(the one in triumphant progress, the other in headlong flight). 


(The S&hitya-darpana (701) insists that this figure must be founded on a Hyperbole 
(atisayékts, vv. 29 and ff.) ; but thisis notadmitted by others. The Bhashdé-bhiishana considers 
that it is sufficient that the coincidence should be elegantly expressed rasa sarasdi, rasa ho 
sarasita kart kat, Comm. So Bhérati-bhtishana, 132, jahd mana-ranjana varaniyé.] 


Text. 
Vindkti. 
Hat vinéktt dwat bhéti ki prastuta kachhu binu kshina | 
Aru 86bhd adhiki lahat prastuta kachhu tka hina 1 94 
Driga khatjana-s6 kanja-sé anjana binu sdbhat na | 
Bald, saba guna sa-rasa tanu? rancha rukhdi hav na \) 95 | 





1 V.1, bals saba guna sarasdia tua. 
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Translation. 
The Speach of Absence. 

(Not in Sdhitya-darpana.] 

The figure of the Speech of Absence is of two kinds :— (a) in one, the subject of descrip- 
tion loses by the absence of something; (6) in the other, owing to the same cause, it gains 
enhanced beauty, but is still wanting in something (necessary). Examples are: — 

(a) Thine eyes are (glancing) as the khafjana bird, and (full orbed) as the lotus, but 
without collyrium they have no lustre. 


(b) Fair damsel, thy body is luscious and filled with every charm. (Thon displayest) no 
harshness [which is necessary to bring thy lover to thy feet]. 


Text. 
Samasdktyalan kara. 


Samdsokti prastuta phurat prastuta varrana ma‘jha | 
Kumudini-hi praphulita bhai dékhi hald-nidhi s&jha 1) 96 


Translation. 
The Modal Metaphor.® 


(Sdhitya-darpana, 703. The Modal Metaphor is when the behaviour (or character) of 
another is ascribed (vyavahdrasamdrépa) tothe subject of description (prastuta), from a 
Samoness of (1) Action, (2) Sex (or Gender), or (3) Attribute.] 


The Modal Metaphor is when, in the account of a thing which is not the subject of 
description (aprastuta), the subject of description is itself manifested, as for example :— 

‘The lily also expanded (or became full of joy) when it saw the approach of the moon at, 
eventide. [Here the subject of description is the heroine, and not the lily. The real 
meaning (which has been manifested by the Modal Metaphor) is, ‘The heroine became full of 
joy, when she saw the approach of her beloved at eventide.’ | 


(This is an example of what the Séhitya-darpana would call a Modal Metaphor dependent 
on Community of Attribute. As, however, the word praphuliéa is equally applicable to a lily 
or to a woman, the example is not a good one, as there is nothing to point out that it is really 
the heroine and not the lily that was referred to. Had the word been ‘smiled,’ there would 
have been no doubt that the heroine was intended, and it would have beena true Modal 


Metaphor. 

The Bhishana-kaumudi insists that the second prastuta must be translated as if it were 
‘aprastuia.’ Such a violent assamption is certainly necessary for the translation given 
above. Perhaps a more literal translation might be: ‘ When in the account of (one) subject of 
description, (another) subject of description is manifested.’ The word ‘aprastuta’ will not 
scan. The text is probably corrupt. The Bhdrati-bhishana (137), says :— 


Prastuta mé' jaba-hi phurai aprastuta vrittdnta | 

Samdsékti bhishana kaha t4ké kavi-kula-kdnta {| 96a yy 
Yathé :— ) 

Sajani, rajani pai sass viharata rasa-bhara-pira 

Alingata pracht mudita kara pasdéri kai sira UW 96D II 


‘O friend, the moon, when she findeth the night rejoices, full of nectar (or love), and 
intoxicated with affection, when she appeareth in the east, stretcheth forth her rays (or arms) 
and embraceth the sun.) 





* Literally, Speech of Brevity. 
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Text. 
Parikaralankéra. 
Hai parikara dsaya liyé jah& viséshana hét \ 
Nasi-vadani yaha naytka tipa harats hat j6i 1 97 
Translation. 


The Insinuator. 
[ Sadhitya-darpana, 704. ] 
Where there are significant epithets it is an instance of this figare. 
This heroine reduceth the fever (of love). Rightly is she (called) the moon-face (the 
moon being a reducer of fever). 


Text. 
Parikaraénkur4lan kara. 
Sabhiprdya viséshya jaba parikara ahkura néma | 
Sddhé-hi piya ké kahai néku na mdnata vdma {| 98 it 
Translation. 


The Passing Insinuation. 
[Not in Sdahitya-darpana. | 


But when special significance is given (not to the qualifying epithet), but to the object 
qualified itself, it is an instance of this figure, as, for example :— 


‘The lady (vdéma) does not heed a single word of what her lover says, even though he 
stand erect before her.’ Here the use of the word vdma is significant, ae it not only means ‘lady,’ 
but also ‘crooked,’ in contradistinction to the erectness of her lover. 

(Text. 
Punaruktivadébhésdlankara. 


Not in Bhéshd-bhishana. Ihave only met it in Léla-chandrikd, 678, which defines the 
figure as follows: — 


Dikhat artha punarukts san punaruktivadabhasa 1) 98a j| 
Yathdé :— 
Mana-méhana sau méha kart ti Ghana-sydma sachdri | 
Kunj-vihdri sau’ vihari Giridhari ura dhart Wi 98b I 
Translation. 


Apparent Tautology. 


Where there are a number of names each referring to the same person, but each having 
special significance, it is Apparent Tautology, as for example :— 

‘Shew love to Man6é-Mébana (the Heart-entrancer), Bring peace to Ghana-syaéma (or 
envelope him in thy cloud-dark hair). Sport thou with Kufija-viharin (he who sporteth in the 
bower), and clasp to thy (mountain-like) bosom Giridbarin (the Upholder of the Mountain). 
Here all these names of Krishna have special significance. The figure is a further develop- 
ment of the Passing Insinuation (98). | 


Text. 
£léshaélan kara. 


Slésha alankriti artha buhu éka sabda té> héta | 
Héi na ptrana néha bin ats vadana udéta | 99 It 
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Translation. 


Paronomasia or Coalescence. 
[ Sahitya-darpana, 705, ] 
When several meanings come from the same word, it is an instance of this figure, as, for 
example :— 
‘Her face would not so shine, if there were not full love (or a full supply of oil),’ [the word 
néha meaning both ‘love’ and ‘ oil’}. 


Text, 
Aprastutaprabamsélankara. 
Alankdra dwati bhd:tt kau aprastuta parasansa | 
Ika varnana prastuta bind dijav’ prastuta ansa \\ 100 it 
Dhani yaha charcha jrdna ki sakala samat sukha détu \ 
Visha rékhata hat kantha siva dpa dharyau thi hétu Ww 101 it 
Translation, 


Indirect Description. 


[The S&hitya-darpana (706) thus defines this figure, which can hardly be said to be 
defined at all by the Bhdsha-bhishana, ‘When (1) a particular (visésha) from a general 
(sdmdnya), or (2) a general from a particular, or (3) a cause (nimitia) from an effect (kdrya), 
or (4) an effect from a cause (4é¢u), or a thing similar from what resembles it (samdt samasi), 
is understood, each of the former being in question (prastuta) and the latter not so, it is 
Indirect Description.’ This definition must be borne in mind as understood in the following.] 


The figure of Indirect Description (aprastutaprasansd) is of two kinds, according as 
(a) description takes place without (mention of) the subject in question, and (b) description 
takes place with only a partial reference to the subject in question. Examples are : — 


(a) ‘Blessed is this pursuit of knowledge, which continually gives happiness.’ {Here 
the subject in question is divine knowledge, It is not mentioned, but itis inferred that the 
particular knowledge which isin question can only be divine knowledge, from the effect 
described, vtz., that it gives happiness at all times. | 

(b) Siva bears the (haléhala) poison in his throat, and therefore (to allay the burning) 
he placed the water (of the Ganges) on his head.’ [Here the Ganges, which is the subject in 
question, is only hinted at by the word ‘water.’ It is understood that it is that particular river 
which is in question, from the effect; for no other river could allay the burning of the haldkala 
poison. | 

[This last example is not an instance of Kdvya-liaga or Poetical Reason (v. 153). In that 
figure, the reason given is a completive corroboration of a fact intimated, which is not the case 
here. | 


[Giridhara-dasa thus defines this figure in the Bhdrati-bhishana :— 


Aprastuta varnana bishar' prastuta varnyd jar 1 
Aprastuta-parasansa tehi kahahi: kavina ké rdi 4 101a it 


It is Indirect Description when, by the description of a thing which is not in hand, the 
subject in hand becomes described. 


So also Raghu-nitha in the Rastka-méhkana (106) :— 


Aprastuti ki héti jaha’ prastuts sd° asphiris | 

Aprastuti-prasathsa kahata alankara kari sirts \) 101b (i 
Again Padmikara-bhatta in the Padmdbharana (107) says :— 

Aprastuta viritinta maha jaha’ prastuta ké jana | 


Aprastuia-parasansa 86 pancha prakdra praména \\ 10le 
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Ika sariipyu-nibandhané viya sdmanya-nibandha | 

Bahuri viséshya-nibandhan& kahi kavi rachata prabandha \ 101d tt 
Chauthi hétu-nibandhand kdja-nibandhand ana 

Yd vidhi pancha prakdra sau’ taht kuhata matimdna \ 10le ut 


Indirect description occurs when in the description of a thing not in question, the thing in 
question is inferred. It is of five kinds, viz. : — 


(1) When it originates ina resemblance (between the thing described and the thing 
inferred }. 

(2) When it originates in a general statement (from which a particular is inferred). 

(3) When it originates in a particular statement (from which a general is inferred). 

(4) When it originates in a cause (from which an effect is inferred). 

(5) When it originates in an effect (from which a cause is inferred), 


This agrees with the Sdhitya-darpana, and gives the clue to the connexion between the 
definition given in that work, and that of the Bhashd-bhishana. ] 


cd 


Text. 
Prastutankurdélankéra. 


Prastuta ahkura hat kiyat prastuta mé prastd: } 
Kaha: gayau ali ké-waré chha'di sukémalatds 1 102 


‘ranslation. 


The Passing Allusion, 
[Not in Sdéhitya-darpana.} 


It is the figure of Passing Allusion, when allusion (prastdi=prastéva) (hinting a 
connexion with) the subject in tho mind of the speaker (is made to some passing circumstance) 
‘as for example: — __ 


‘O Bee, why hast thon deserted the delicacy (of other flowers) and gone to the ké-ward? 
Here under the passing allusion to the bee, it is hinted that some person, who has attached 
himself to the pleasures of this world (the ké-ward flower), and abandoned the sweet flowers 
of the name of Rama. 


Another interpretation of this verse is as follows:— A heroine has been detected by her 
friend returning from the embraces of her lover. The friend thas addresses her, alluding to 
the scratches, marks of the love-conflict, on her face :— 


‘My dear (ali), what (thorny) ké-ward flower hast thou been visiting, that thou hast loss 
the tender smoothness (of thy face)’? Here the lover is figuratively alluded to as a ké-ward 
flower. 


Text. 
ParyaySktyalankéra. 

Paryayokti prakdra dvat kachhu rachané sau’ bata | 
Misu kari kdraja sadhiyat j6 hai chstta sohdta th 108 
Chatura wahat jeht* tua garé binu guna dari mala | 
Tuma dot baithau thé jati anhéwana téla Ww 104 Ut 

Translation. 

Periphrasis. 


[Sahitya-darpana, 708, ‘ Periphrasis is when the fact to be intimated (gamye) is expressed. 
by a turn of speech.’ | ; 
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Periphrasis is of two kinds: (a) In the first a statement is made by some ingenious turn 
of speech. (4) In the other the object which is desired by the agent’s heart is accomplished 
by some pretext. Thus, for example : — 

(a) ‘Clever is he, who threw a necklace round thy neck — a necklace without a binding- 
string.’ According to the Bhilshana-kaumudi, a friend has detected the heroine returning 
from an assignation, and the necklace withont a binding-string represents periphrastically the 
arms of the lover, The-passage is also capable of interpretation like the passage from the 
Raghuvapsa quoted in the Sdhitya-darpana. Thus: — ‘ A skilled (conqueror) is he, who placed 
on thy neck a necklace without a binding-thread (composed of the tears trickling down thy 
bosom in drops large like pearls, welling forth at the defeat of thy husband, his foe). 


(b) ‘You two are seated here (for a flirtation).’ ‘No friend, we are on our way to bathe 
in the lake.’ Here the hero and heroine have accomplished their desire for an assignation, 
under pretext of having accidentally met on their way to the bathing ghde. 


Text, 
Vyajastutyalahkara. 
Vyajastuti nindd misahi jabai baddi johi | 
Swarga chadhdyé patita lat ganga kd kahau t6hi 1085 
Translation. 
Artful Praise. 

[ Sdhitya-darpana, 707. ] 

When under pretence of blame, praise is expressed, — it is to be considered as an instance 
of Artful Praise, as for example: — 

‘O Ganges, what (good) canI say of thee. Thou hast raised sinners to heaven.’ [Here 
under pretence of blaming the Ganges for defiling heaven with sinners, the poet really praises it 
for its salvation-giving properties. | 

(The Séhitya-darpana includes under this figure its converse, — the giving blame under 
pretence of praise. So also Bhératt-bhdshana, 154,® which further includes the expression of 
praise, under pretence of praising somebody else. H.g., Praising the All-purifying God, under 
pretence of praising the pure man in whose heart He abides, 1. e., the exact, converse of the 


succeeding. | 
Text. 


Vyajanindaélankaéra. 
VyAja-ninda ainda misahi ninddé aurat hor \ 
Sadd kshina kinhau na kyo: chanda manda hai 86s W106 ott 
Translation. 

. Artful Blame, 

[Not in Séhitya-darpana.] 

It is the figure of Artful Blame (vydjanindd) when, under pretext of blaming one person, 
another person is also blamed ; as for example :— 

‘Why did not (the Creator) make the moon ever and always emaciated ? It was an evil 
action of His (not to have done so).’ 


[Here a heroine, distraught of the absence of her beloved, blames the moon for not being 


always as emaciated as herself, under cover of blaming the Creator. Cf. the note to the pre- 
ceding figure. | 


® So also Rasika-mihana, 110, and Padmébharana, 126. 
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Text. 
Akshépalankéra. 

Tint bhatt Akshépa hat éka nishédha-abhdsu | 
Pahilahi kahiyas dpu kachhu bahuri phériyai: tasu 107 
Durai nishédha jo vidhi-vachana lakshana tind: pékhe | 
Hai nahi ditita agins t& tiya-tana tépa visékhi 1 108 4l 
Stta-kirana dai daréa tw athavd tiya-mukha ahi | 
Jai dat mé janma dé chalat désa tumajaht 11 109 tt 

Translation. 

The Hint. 


(The definition of the Sdhitya-darpana (714, 715) differs, though the third example of the 
Bhdshd-bhishana is nearly the same as one given in the former work. It (the definition) is as 
follows : — ‘ When something, really intended to be said, is apparently suppressed or denied 
(nishédhdbhdsé), for the purpose of conveying a particular meaning, it is termed Hint, and is 
two-fold as pertaining to what is about to be said or what has been said. Another figure (also 
termed Hint) is held, likewise (+. e., for the purpose of conveying a particular meaning) to be 
an apparent permission (vidhydbhdsa) of something really unwished for.’ The first of these 
two definitions corresponds to the first definition of the Bhdshd-bhishana, and the second defini- 
tion of that work is really included in it. The second definition of the Séhitya-darpana corre- 
sponds to the third of the Bhéshd-bhidshana. } 

The Hint is of three kinds:— (a) In the first there is an apparent suppression (or denial 
for the purpose of conveying a particular meaning). (6) In the second, the speaker himself at 
first commences a statement, and then turns it aside. (c) In the third, a refusal (of permission) 
is concealed under words signifying permission. Examples are : — 

(a) ‘In the lady’s body there is a fever more fierce than fire, — but no, she has not its 
brilliancy.’ 

[Here the pangs of separation felt by the friend of the speaker are hinted at in general, but 
the particular fact that she is pale and about to die is suppressed. } 

(5) ‘O Cool-rayed (Moon) reveal thyself, — or, stay, is it my lady’s face (which I see).’ 

{Here the hero commences to compare his lady’s face to the moon, but stops and addresses 
her directly, after giving a hint of what was in his mind.] 

(c) ‘Depart (my love) toa far country (if thou art resolved to go) —— And may God 
give me again birth there.’ 

[Here the permission to go is really a prohibition. Moreover the lady hints that if her 
beloved does go she will of a certainty die, and will have to be reborn elsewhere.) 


Text, 
Virédhabhasaélankara. 
Bhasai jabat virddha 86 wahai virédhabhasa | 
Uta rata hau, utarata nahi mana té prdna-nivaésa || 110 tt 
Translation. 
Apparent Contradiction. 


[Not in Sdhitya-darpana; cf. however 718, virédha, contradiction.] When an incongruity 
is (at first sight) apparent (but there is really no incongruity), it 1s called Apparent Contradic- 
tion ; as for example : — 

‘’Tis there (uta, t. 6., with some other lady) that thou art devoted (rata). She, the abode 
of thy life, departeth (utarata) not from thy heart.’ 




















Ocroser, 1894.} THE BHASHA-BHUSHANA OF JAS’WANT SINGH. 291 








[Here the speaker is a jealous heroine. The apparent contradiction dwells in the use of 
the two expressions ufa-rata (devoted there), and «tarata nahi: (does not depart). It will be 
seen that this particular example is also an instance of the ornament of Yamaka or Pun (v. 203). 
In a Pan, however, the incongruity is not a necessary part. | 


Text. 
Vibhaévanaélankara. 
Hoh chha bha'ts vibhavana kdrana bina-hi kdja \ 
Binu yavaka dinat charana aruna lakhai hat aju lll 
Héiu aptrana té jabat kdraja pirana h& \ 
Kusuma-vdna kara gahi madana saba jaga jityau jh Wo 112 
Pratibddhaka-hi héta hat kdraja pirana mani \ 
Nisi-dina srutt-sangati tau naina riga kikhdnt w 1s 
Jabat akdrana vastu té karoja prakata-hi hota | 
Kékila ki vant abai bélata sunyau kapétea t 114 Wl 
Kahu kérana té* jabat kdraja héta viruddha | 
Karata méhi santapa-ht sakhi, stta-kara éuddha W 115 Al 
Puni kachhu kdraja té jabai upajat kdrana ripa | 
Naina-mina té dékhi yaha saritd bahata anipa 116 
Translation. 


Peculiar Causation. 


[Sahitya-darpana, 716. ‘When an effect is said to arise without a cause (Aétw), it is 
Peculiar Causation (viékdvand), and is two-fold, according as the occasion (#imitta) is or is not 
mentioned.’ It will be noticed that the Bhdshd-bhishana (and indeed all other later authors 
whom I have consulted) gives a much wider definition. ] 

Peculiar Causation is of six kinds, viz.: — 

(1) When an effect (is said to arise) without a cause, as for example : — 


‘ Without applying red-lac dye, a rosy hue appears upon her feet.’ Here the rosy hue 
of the feet, which is an enhancement of beauty, is shewn as existing without its usual cause. 


(2) When a fall effect (is said to arise) from a cause which is incomplete, as for 
example : 


‘Behold, although the God of Love has merely grasped his dart of flowers, he has 
conquered the whole world.’ 


(3) When, in spite of an obstacle, the effect is nevertheless complete, as for example: — 


‘Although they are ever near (1. e., long, extending to) her ears (or, by @ paronamasia, in 
the neighbourhood of religious books), still her eyes are full (lit., mines) of anger.’ 

(4) When an effect appears to arise from a thing which cannot be the cause, as for 
example : — 

‘Lo, I heard a dove utter just now the call of a cuckoo.’ (In this example, a friend of 
the hero is inviting the heroine to come to the place of assignation, and suggests this 
apparent miracle as a pretext. | 

(5) When a contrary effect is said to arise from a cause, as for example : — 


‘O friend, this pure cooling moon only gives me fever.’ [The heroine is lamenting the 
absence of her beloved. | 


[The Léla-chandrtkd, 436, mentions a figure called Virddha which is closely connected with 
the fifth variety of Peculiar Causation. Cf. Sdhitya-darpana, 718. 





292 THE INDIAN ANTIQUARY. [OcronER, 1894. 


The example given is :— 


Méaryau manehdrant bhart gdryau khart mithahi | 
Wé kau ati anakhahatau musakdhata bina nédhi HW USa tt 


‘Even her beatings of me are fall of captivatings of the soul. Even her abuse is very 
sweet. Even her extreme anger is not without a smile,’ | 


(6) When originating from some effect, the appearance of a cause is produced, f. e., 
when the sequence of cause and effect is inverted, as for example : ~ 


‘See those (clear) darting fishes, her eyes. From them flows a river.’ [Here from the 
eyes metaphorically considered as fishes, taken as an effect, the torrent of tears, further 
metaphorically considered as the cause (or essential of existence) of theee fishes, riz., a river, 
is represented as being produced by them.) 


Text. 
Vinéshéktyalankara. 
Vinéshokti jé hétu saw kdraja upajat né&hi | 
Néha ghatata hai nahi: iad kama-dipa ghata mah’ \ 117 
Translation. \ 


Peculiar Allegation. 


[ Sdhitya-darpana, 717.) 

Wher, in spite of the existence of a cause, there is an absence of effect, it is Peculiar 
Allegation, as for example: — 

‘ Although the lamp of desire (is burning) in her body, still the oil (or her lave) diminishes 
not.’ [Here there is a paronomasia on the word néha, which means both ‘ oil’ and ‘love.’] 


[This figure is two-fold according as the occasion (guna or nimitia) for the absence of the 
effect is mentioned (ukéa) or is not mentioned (anukia). An example of uktaguna viséshoktt is 
Bihdri-saf’ sat, 533 : — 

Tyau’ tyau' pydsé-i rahata jyaw jyau piyata aghas } 
Sagwna salauné répa kau’ ju na chakha trishé bwhdt th 7a tt 

‘The more my eyes drink to satiety, the more thirsty they become. Their thirst for his 
lovely (or salt) form is not extinguished.’ Here the cause for the absence of the quenching 
of the thirst, viz,, the beauty (or, by a paronomasia, the saltness) of her beloved’s form is 
mentioned. | 


Text. 
Asam bhavalankara. 
Kahata asathbhava héta jaba binu sanbhavana kayu | 
Giri-vara dharthai gépa-suta ké jana thi Guth us i 
Translation. 
The Unlikely. 
[Not in Sdhstya-dar pana. | , 


They call the figure The Unlikely, when an effect ocours contrary to the usual course of 
events, as for example : — 


‘Who imagines to-day, that (Kyishna) the cowherd’s son would hold up (the mountain of) 
Gévardhana’ ? 


[So also Bhérati-bhishana, 178, Padmdbharana, 145, Rastka-méhana, 123,} 
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Text. 
Asamngatyalankéra. 

Tint asatngati kdja aru kérana nyaré théma | 

Aura thaurahi kijiyar aura thaura kau kama W119 it 
Aura kaja drumbhiyat* aurat kariyat daura | 

Kokila mada mati bhat jhimata @bahi maura i 120 
Téré ari ki angand tilaka lagayau pani | 

Moéha mitayau nak prabhu moha lagayau dni W121 I 

Translation. 
Disconnection. 


[ Sdhitya-darpana, 719, where the definition corresponds only with the first of the three 
given by the Bhdsha-bhushana. | ; 


Disconnection is of three kinds : — (a) When an effect and a cause are (represented as) 
locally separated; (6) When an action occurs in a place other than the usual one; and 
(c) When a commencement is made towards one effect, but another is proceeded to. Examples 
are : 


(a2) ‘It is the flower clusters on the mangos which destil intoxicating juice, but it is the 
cuckoo (not the mango) which is drank.’ 


(6) ‘The wives of thy foes are wearing their forehead ornaments on their hands,’ (which 
also, by a paronomasia, means ‘have placed sesamum ((ila) and water (42) in their hands in 
token of submission.) 


(c) ‘O God, thou hast not wiped away my illusion, but has brought and enveloped me in 
more. [Here God is represented as having commenced to wipe away illusion, and then to 
have ultimately added more instead. Or, according to another explanation, it is not God, but 
a lover who is addressed. He has just returned from a far country, and is about to start 
again on his journeys without seeing his beloved. A companion of the latter addresses him :— 
‘My Lord, thou hast come to relieve her woes, and (art departing) without doing so.’] 


[So also, Bhérati-bhishana, 180, Padmdbharana, 146, Rasika-méhana, 124.) 


Text. 
VishamAélankara. 
Vishama alankriti tina vidhi anumilitaht kau sanga | 
Kédrana kau raga aura kachhu kdraja aurat ranga W122 Wi 
Aura bhalaw udyama kryé hota burau phala di | 
Ati kémala tana tiya kau kaha: kima ki lav W188 
Khadga-laté ati sydma té upajt kirati séta | 
Sakhi layau ghanasdra par adhika tdpa tana déta 11 124 I 
Translation. 
Incongruity. 
(Sahitya-darpana, 720.] 
The figure of Incongruity is of three kinds: — (a) In the first there is association of 


incongruous things; (6) In the second, the qualities (or appearances) of a cause and its 
effect are opposed to each other; and (c) In the third a ‘good endeavour brings an evil 


result. Examples are :— 


(4) ‘Very tender is the form of the lady. How can (it support) the burning flame of 
love (with which it is filled).’ [Here there is an association of the two incongruous things,— a 


woman’s tender frame, and the fire of love. | 


——om a 
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(4) ‘From the black tree of thy sword, has sprung the white (flower of thy) glory.’ 


[OctoBeR, 1894. 


eee 


(c) ‘O friend, I applied (cooling) camphor, but it only increased the fever of her body,’ 
[The Rastka-méhana, 127 and ff., further developes the figure at great length.] 


SamélankAra. 


Alankdra sama tint vidhi 
Kdraja né: saba patyas 

Srama binu kdruja siddha jaba 
Héra vasa tiya ura karyau 
Nicha sanga acharaju nahi 
Yasa-hi-kau uddima kiyau 


yathéyégya kau sanga t 
kérana-hi ké anga 1 126 It 
udyama karata-hi hdr \ 
apané ldyaka jk W126 
Lachchhi jalajd cht | 

ntkat’ padyau téht tt 127 


Translation. 
The Equal. 


[Sdhitya-darpana, 721. ‘The Equal is the commendation of an object fitly anited with 
another.’ The Bhdshd-bhtshana definition is more developed. ] 

[The Equal is the converse of the figure of Incongruity (vv. 122 and’ff.), that is to say], 
it is of three kinds :— (a) In the first there is association of congruous things ; (5) Inthe second, 
there is to be found a complete concordance between cause and effect; and (c) In the third 
without any labour a complete result follows, immediately on making an endeavour. Examples 
are :— 

(a) ‘The lady made her bosom the abode of her necklace, considering it worthy of 
herself.’ [Here there is a complete correspondence between the beauty of the necklace, and 
the beauty of the lady. ] 

(6) ‘It is not wonderful that Lakshmf should associate with the lowly, for she is born of 
water.’ [Here water is represented as naturally seeking a lower level, and hence there is a 
complete concordance between the cause, — the birth of Lakshmi in the water, and the effect, 
— her naturally seeking the lowly. } 

(e) ‘He made an effort for fame alone, and gained it easily.’ 


[So also Bhdrati-bhiishana, 191, Padmdbharana, 153, Rasika-méhana, 134.] 
Toxt. 
Vichitralankéra. 
kijas' yatna vichitra | 
j6 hat purusha pavitra I) 128 1 


Ichchhd phala viparita ki 
Na‘vata uchchaté lahana kau’ 
Translation. 
The Strange. 
[ Séhitya-darpana, 722.] 
This figure occurs when an effort is made for the purpose of effecting a contrary result, as 
for example :— 
‘The pure minded man, for the purpose of being elevated, bows down.’ 
Text. 
Adhikaélankéra. 
jaba adhara sau’ hés | 
adhika, adhika é déi I) 129 It 


kirati ndht samdta | 
tua guna varané jata I) 180 It 


Adhthat adhéya ki 

Jé adhdra ddhéya té 

Sdta dvipa nava khanda mé- 
Sdta dvipa nava khanda jaha’ 
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Translation. 
The Exceeding. 
[ Sdhitya-derpana, 723. | 
The figure of the Exceeding is of two kinds :— (a) In one, the contained is represented as 


vaster than the container. (6) In the other, the container is represented as vaster than the 
contained. Examples are :— 


(a) ‘Thy fame cannot be contained within the limits of the seven continents and the nine 
regions. 


(6) ‘In the seven continents and the nine regions, thy virtues are the theme of praise,’ 


Text. 
Alpélankara. 
Alpa alpa adhéya té: sikshma héi ddhéra | 
A-guri ki mu‘dari huté pahuchani karata vihéra \) 181 | 
Translation. 
The Less. 


[Not in Séhitya-darpana. | 
The Less is when the thing containing is represented as smaller than the thing contained, 


as for example :— 


‘It was a finger ring, and now she wears it on her wrist.’ [This is a report of Uddhava 
to Krishna regarding the sad condition of the herd maidens of Gékula. They are so wasted 
away in grief that their finger rings are actually used as wristlets. ] 


[Padmikara-bhatta in the Padmdbharana (160), gives a second variety of this figure, 
corresponding to the second variety of the Exceeding (v. 129 above), 
Alpa alpa ddhara té jaha’ adhéya bakhana |\ 
Ais stichhama j6 mana tahéd td-hu té- laghu mana |i 18la it 
(A second variety of the figure of) the Less is when the contained is represented as smaller 
than the container, as for example :— 
‘ Very little is her heart, but still less is the indignation (contained therein).’] 


(Text. 
Adhfra-maldlankéra. 


Not in Bhdshd-bhishana, Ihave only met it in Lédla-chandrikd, 536, where it is defined 
as follows :— 


Ika kau ika Gdhéra krama mala adhdra su chdhi \\ 181b 
Yathd, sératha : — 
Té tana avadhi aniipa ripa lagyau saba jagata kau | 
M6 driga lagé ripa drigant lagi ats chatapatt \\ 18le | 
Translation. 


The Serial Container. 
When there is a succession of objects each contained in the preceding, it is the figure of 
the Serial Container (ddhdra-mdld), as for example :— 
‘Thy form is absolutely matchless. In thee is contained all the beauty of the world. In 


that beauty are immersed my eyes, and in my eyes is excessive agitation.” This is really a 
variety of the Serial Dlluminator (v. 140). ] 





296 THE INDIAN ANTIQUARY. (OctosEE, 1894. 


a ee 


Text. 
Anyényélankéra. 
Anyényalankéra hai anyényaht upakdra | 
Nast té° nisi niki lagat nisi-hi té> sasi-sdra W182 IN 
Translation. 


The Reciprocal. 
[Sdhitya-darpana, 724. | 
The Reciprocal (anyénya) is when (two things) mutnally benefit each other, as for 
example: — 


‘The moon lends lustre to the night, and the night gives glory to the moon.’ 
(To be continued.) 


FOUR CHOLA DATES. 
BY E. HULTZSCH, Pu.D, 


Of the numerous inscriptions of ChéJa kings, which are scattered all over the Tamil 
country, none, as far as we know at present, contains a date in the Saka or any other era; and 
even the approximate time of the reigns of Parantaka I, and his successors would have remained 
unsettled unless the names of some of these kings did occur in dated inscriptions of their 
Ganga and Chaélukya contemporaries. These contemporaneous references, which I have fully 
discussed on previous occasions,! are briefly the following :— 


I, — According to the Udayéndiram plates of the Ganga-Bina king RA&jasithha alias 
Hastimalla,? — this feudatory of the Chéla king Madirai-konda K6-Parakésarivarman alias 
Parantaka I. was the grandson of Prithuyasas, who was a contemporary of Améghavarsha, 
i. 6. the Rashtrakita king Sarva-Améghavarsha I. who ruled from A. D. 814-15 to 876-78.8 


II. — According to the Atakir inscription, the Chéla king Rajaditya, eldest son of Paran- 
taka I., was slain by the Ganga king BQtuga, who was a feudatory of the Rishtrakita king 
Krishna III., before A. D. 949-50.4 


- JIT. — Kandava, the daughter of the Chéla king Rajarfja, great-grandson of Parintaka I., 
was married to the Eastern Chalukya king Vimaladitya (A. D. 1015 to 1022). 


IV. — Rajéndra-Chéja I,, son of Rajarija, fought with the Western Chalukya king 
Jayasimnha III. (about A. D. 1018 to about 1042); and his daughter Ammangadévi was 
married to the Hastern Chalukya king R&éjaraéja I, (A. D. 1022 to 1063), 


V. — The Chilaking RAajéndradéva fought with the Western Chalukya king Ahavamalla 
II, (about A. D. 1042 to about 1068); and his daughter Madhur&ntaki was married to the 
Chalukya-Chéla king Rajéndrg-Chola IT. alias Kuléttuiga-Chéja I. who succeeded to the 
Chiéla throne, and the year of whose accession (A. D. 1063) as well as that of his two immediate 
successors, Vikrama-ChéJa (A. D. 1112) and Kuldédttunga-Chéja II. (A. D. 1127), is known 
from copper-plate inscriptions.6 The dates Nos. 2, 3 and 4, which will be published below with 
Prof. Kielhorn’s and Mr. Dikshit’s calculations, prove the approximate correctness of the 








1 ante, Vol. XVIII. p. 240; South-Indian Inscriptions, Vol. I. pp. 82, 51f. and 118, and Vol. II. p. 282; 
Annual Report for 1891-92, p. 2 ff. 


* In Mr. Foulkes’s edition of this inscription, the meaning of verse 21 is obscured by two misreadings. The 
original plates, which are in my hands, read :— ACT TUS TA gead ware arntaaaqacrqaryy 9: [1*] 
MMA WI TAHA TAL TATA (aT) zafsarwacmMade!:*) 

8 Ep. Ind. Vol. III. p. 54, Table. $ Ep. Ind. Vol. I. p. 168 f. 

& South-Indian Inscriptions, Vol, I. p. 82, and ante, Vol. XX. p. 283. 
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years of accession as recorded in the grants. Nos.2 and 8 fix the date of the accession of 
Kuldttunga I. within narrower limits, and No. 4 yields the very day of Vikrama-Chiéla’s 
accession. Before publishing these three dates, I shall discuss afresh the only date admitting 
of calculation, which has hitherto been found in Chola inscriptions previous to Kuléttuiga I. 


A. — RAJARAJA. 


Wo, 1. — Inscription in the Bilvandéthésvara temple at Tiruvallam in the 
North Arcot District. 


This inscription mentions a lunar eclipse which occurred on the day of the autumnal 
equinox in the 7th year of the great Rajaraja. Dr. Fleet® has pointed out that, within the 
period to which Rajaraja’s reign must be allotted, the only two years in which a lunar eclipse 
took place at or near the autumnal equinox, were A. D. 991and 1010. In the first of these 
two years the eclipse occurred on the day after the equinox, while that of the second year 
was invisible in India. If the first eclipse is meant in the inscription, the year of Rajaraja’s 
accession would be A. D. 984 or 9865, and in the second case A. D. 1008 or 100@. If the second 
alternative is accepted, the conquest of Véngi, which according to Rajaraja’s inscriptions was 
effected between the 12th and 14th years of his reign,? must be placed between A. D. 1015 and 
1017, i. e. within the reign of his own son-in-law Vimaliditya. Secondly, as Rajaraja’s reign 
probably terminated in the course of his 29th year, the reign of his son and successor Rajéndra- 
Chéla I. would have commenced about A. D. 1033, and the latter’s expedition against 
Jayasimha III., with whom he fought in the 8th or 9th year of his reign,* would fall between 
1040 and 1041, while Jayasimha III. refers to wars with Rijéndra-Chéla in inscriptions of 
A. D. 1019 and 1024.8 Consequently, we are forced to accept the date of the first lunar 
eclipse, and the year A. D. 984-85 as that of the accession of the great Rajarféja. With this 
starting-point, the expedition against Véngi fell between A. D. 996 and 998, 7. ¢. within the 
break of thirty years in the succession of the Eastern Chdlukya kings; the accession of 
Rajéndra-Chéla I. in about A. D. 1014; and the war between Ra&jéndra-Chéla I. and 
Jayasimnha III. which is referred to in the inscriptions of the former, in A. D. 1021 or 1022. 
An earlier encounter between the two is recorded in an inscription of Jayasimha III. which is 
dated in A. D. 1019, i.e. the 6th year of Rajéndra-Chdla’s reign. The Satyiigraya whom 
Rijarija boasts of having conquered in the 21st year of his reign 1° (A. D. 1005), must be 
identified with the Western Chalukya king Satyasraya, who ruled from A. D. 997-98 to about 
1008. 


B. — KULOTTUNGA-CHOTA I. 


Wo. 3. — Inscription in the Nataraéja temple at Chidambaram in the 
South Arcot District. 
i) Svasti srt « Tiribuvanachchakkaravattiga] éi-Kuléttunga- 
Soladévar _tiru-ttangaiyar Rajarajan Kundavaiy=Alvar 
be ais gh veh ek te eh Rt. KR né-nilattai muludsinda Jaya- 
dararku narpatta-ndl-indil 4Mina=nigal nayarru Velli pe- 
rra Urésani-nal=Idabam_ pédal. 
‘In the forty-fourth year (of the retgn) of Jayadhara,!? who ruled all the four quarters, — 


at the time (of the rising of the siyn) Rishabha on the day of (the nakshatra) Rohini, which 
corresponded to a Friday in the month during which (the sign) Mina was shining, — Kundavai 


SP 





6 ante, Vol. XIX. p. 71. 7 See my Annual Report for 1891-92, p. 4. 8 See ibid. 
9 South-Indian Inscriptions, Vol. I. p. 93, notes 2 and 8, and p. 112 f. 1@ See note 7, above. 
11 Read Minam. 


12 This was a biruda of Kulottunga-Chéla I.; see South-Indian Inscriptions, Vol. II. p. 230, note 11. The actual 
name of the king is mentioned in connection with the donor, the princess Kundavai. 
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Alvir, (the daughter of) Rijaraja's (and) the royal younger sister of the emperor of the three 
worlds éri-Kuléttunga-Chojadéva, [ gave, efc.]” 


No. 3. -— Inscription in the Apatsahfiyésvara temple at Alangudi in the Tanjore District, 
1. wo Svasti &t 1 Pafgajl sdlndalé . . . 2. 2... -] 


30. 2. © « © © © «© © © 6 kbvelArdjakésaripatmar=ina Tribhuvanaehchak ra- 
va(r]tti sri-Kulét- 

31. tuf{iga]-Sdladévarku yanda 45avadu Tola-nayarro pi(rjvva-pakshattu Viyala- 
kkilamaiyom seaptamiyum per[ra} 

32. Uttira . . [tij-mal.l¢ 


“Tn the 45th year (of the reign) of king BAajak6sarivarman, alias the emperor of the three 
worlds sri-Kuléttutiga-Chéladéva, . ... .. . + + ~ onthe day of (the nakshatra) 
: » « « « «© « « « »!% which eorresponded to Thursday, the seventh éttht of the first 
fortnight of the month of Tula.’” 


Professor Kielhorn kas favoured me with the following calculation of the dates Nos. 2 
and 3. 


‘‘Kuldttunga I. having ascended the throne in A. D. 1063, I have made the necessary 
calculations for the years A. D. 1105-1110, and have found that the only year which yields 
satisfactory results for both the dates (Nos. 2 and 3), is A. D. 1107, 


“No. 2 is Friday, the lst March, A. D. 1107; = Chaitra gudi 5. On this day the sun was 
in Mina, which it had entered on the 22nd February, A. D. F107; and the moon was in Réhin}, 
according to the Brahma-Siddhdnta from 8 h. 32 m., and according to Garga from 9 h. 51 m. 
after mean sunrise. 


“No. 3 is Thursday, the 24th October, A. D. 1107, when the 7th tithi of the bright 
fortnight of Karttika commenced 0 h. 55 m. after mean sunrise, and when at sunrise the moon 


was in Uttarashadhaé. The sun was in Tula, which it had entered on the 27th September, 
A. D. 1107.” 


Mr. Dikshit adds to the above :— 


“ The two dates of Kuléttubga I. appear to have been regulated by solar reckoning, and 
the day of his accession falls evidently between the 2nd March and 24th October (both 
inclusive) of A. D. 1063." 


C.— VIKRAMA-CHOLA. 
No. 4. —{ Inscription in the Tyagaraja temple at Tiruvarar in the Tanjore District. 
1. Svasti Sri (*] P-malai midaindu’®. . . 


a a a ae ee ee ee ee ee 

13 On a previous occasion I identified this Rajardja with the Chola king Rfjarfja (South-Indian Inecriptione. 
Vol. I. p. 97) and consequently Kundavai’s elder brother Kul6ttunga-Chéla with the Chéla king RAjéndra-Chéla I. 
(ibid. p. 168). As, however, Jayadhara is now known to have been a surname of Kuldttunga-Chdla I., it is evident 
that the present Kundavai was the younger sister of the Iatter, and hence the daughter of the Eastern Chflukya. 
king Rajaréja I. We have thus to distinguish between three princesses of similar names ~— I. Kundavai, tho 
daughter of Parfntake IT., elder sister of the Chila king RAjarAja, and queen of Vallavaraiyar Vandyadévar (South- 
Indian Inscriptions, Vol. II. p. 68); 2. Kindava, the daughter of the Chola king R&jarfja, younger sister of 
Rajéndra-Chola L., and queen of the Eastern Chélukya king Vimaladitya (ante, Vol. XIV. p. 53); and‘. Kundavai 
the daughter of the Eastern Chflukya king R&jarAja I. and younger sister of Kuléttunga-Chole I. 

U4 The historical introduction of this inscription resembles that of the Taijivar inscription of Kul6ttunga- 
Chola I., which was published in South-Indtan Inscriptions, Vol. I. p. 282 ff. 

16 Read Irdja. 

16 It is not clear if the actual reading is Uttirat(ddi-ndl or Uttirddattiendl (for Uttirddattin n4)}, 

17 The nakehatra was either Uttara- Bhadrapada or Uttardshadha, 

18 The historical introduction of this inscription resembles that of the Taijavar inscripti ikrama- 
which will be published as No. 68 of South-Indian Inscriptions, Vol, LI. ener ee Cube 
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oe a ee : oe ké=Ppara([k |€sarivarmmare=éna Tribbuva| na |cha- 
krava(rttiga]l frt--Vikrama-Chéla(dé]varkku [y]a(njJdu aitja(vadu] Mi[tha]na-nayarru 


purvva-pakshattu nal = munniirru- 


na: [pa}di[n jal. 


‘¢ In the fifth year (of the reign) of king Parakésarivarman, alias the emperor of the three 
worlds ér:-Vikrama-ChéJadéva, .. . i: Se se on the  three-hundred-and- 
fortieth day, which was (the day of the atihalea) Hasta and Sunday, the seventh ¢itht of the 
first fortnight of the month of Mithuna.” 


To Mr. Dikshit I am obliged for the following calculation of the date No. 4. 


“ Assuming that Vikrama-Chéla began to reign in A. D. 1112, his 5th year would be about 
A.D.1116. Having made calculations for 1115, 1116 and 1117, I find that A. D. 1116 is the 
only year which corresponds with the details of the given date. In that year, Ashidha sukla 7 
ended on Sunday, the 18th June, at about 21 hours after sunrise. This was the 25th day of 
the solar month Mithuna. On this day, at sunrise, the nakshatra was Uttara-Phalgunt, which 
ended at 7 hours 48 minutes after sunrise, when the xakshatra Hasta commenced. As this was 
the 340th day of the 5th year of Vikrama-Chéla’s reign, the lst day of the 5th year falls on 
the 14th July, A. D. 1115, which was the 18th day of the solar month Karkataka. Accordingly, 
the Ist day of his Ist year, 7. ¢e. tho day of his accession to the threne, was Srivana sukla 6, 
Friday, the day of the nakshatra Chitra, which corresponds to the 18th day of the solar month 


saptamiyum Na([yilrro-kkilamaiyum Attamum=dna 


of Karkataka, and to the 14th July, A. D. 1111, and which was, by the rules of astrology, an 


auspicious day for the accession of a king.” 


BOOK-NOTICE. 


AN OrrentaL BrocrapnicaL Dictionary by T. W. 
BeaLe, edited, revised, and enlarged by H. G. 
Keene, C. I. E. (W. H. Allen & Co., 1804). 


Our welcome to a second edition of this work 
must not be considered the less sincere, because we 
‘ cannot join in the praise that has been given to 
it fur its chronological exactitude. The labourers 
in this field are so few, that we should be sorry to 
discourage any one, on the ground that his work is 
imperfect. Least of all do we desire to cast any 
reproach upon Mr. Keene, to whom all students 
of Indian History are indebted for a series of 
charming works. Would that his zeal and 
enthusiasm had found more imitators! But 
Mr. Keene, as editor of a work of reference, 
provokes a curious sense of the incongruous. As 
fittingly might we yoke Pegasus to the plough. 


We have used his Calcutta Edition ever since 
it appeared, and we have found it of much help. 
The most valuable notices are, no doubt, those of 
Indian saints, poets, and learned men of all ages, 
and those referring to Indian notables of the 
present century. Of the latter Mr. Beale had 
personal knowledge, and thus recorded many 
facts, which it is impossible to find elsewhere. 
At the same time, it was quite obvious, even on 
cursory perusal, that much of the matter needed 
reconsideration and revision. We therefore began 
to look through the new edition in the confident 
expectation that Mr. Keene, during an interval 


of about twelve years, had carried outa close 
and serious revision of his text. We much regret 
to find, however, that there are still as many 
doubtful, and even erroneous, statements as there 
were before, and that the little labour required to 
diminish the number of imperfectly told biogra- 
phies has not been bestowed upon the book. 

We are glad to observe thatat least one reviewer 
holds the opinion, which we have entertained ever 
since we first knew the book, that its usefulness is 
greatly reduced by the non-quotation of authori- 
ties. Ifthese had been added to each notice, as 
is generally done in such works, the value of the. 
book to students would have been quadrupled. 
With regard tothe remarks which follow, we must 
begin by pointing out that they are restricted 
entirely to one class of entries. The work covers 
an immense expanse both in space and time, no 
less than the whole Muhammadan world during 
the thirteen centuries that have passed since the 
Flight. As to much of this vast subject we 
claim no right to speak. We confine ourselves 
to the Indian notices, and among them to those 
belonging to the comparatively brief periods 
between the years 1100 A. H. and 1200 A. H. 
For this portionof the Dictionary we have 
noted, without having resort to any elaborate 
research, the statements, which, from our own 
reading, we know to be doubtful or incorrect. 


Mr. Keene has not, we dare say, mach respect 
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for the historical school, to which we may be as- 
sumed to belong:— those who have been styled, 
with some truth, but with more than necessary 
disparagement, “les petits merciers del’ histoire.” 
At any rate, we offer these pedlar’s wares, such 
as they are, in the hope that until Mr. Keene’s 
next edition appears, they may aid those who 
have bought and are using his book. To whatever 
school he may belong, no real historian can deem 
minute attention to detail out of place in a 
biographical dictionary; and we trust that 
Mr. Keene will not despise the assistance we wish 
to give him, so far as in us lies, in his self- 
imposed task. “ Le bonhomme” says truly 
enough, as he will remember, “on a souvent besoin 
d’un plus petit que soi.” 

We come first to ‘Abd-ug-Samad Khén (p. 14), 
and as space is precious, we content ourselves, 
for the most part, with stating results, although 
we could adduce chapter and verse for each 
assertion. Here the first edition was nearer the 
facts than the seoond; but the man was never 
Babadur Jang, nor have we ever seen such a title 
as‘AliJang. As Mr. Keene rightly notes, we find 
everywhere else Daler Jang, and not ‘Alf Jang. 
His original name was ‘Abd-ur-Rahim (son of 
‘Abd-ul-Karim), and it is very doubtful whether 
he was born in Agra; every one else says he was 
born in Samarkand. And he certainly never bore 
the title of Samsdm-ud-Daula. The second 
edition tells us he died in 1739, “ during the 
“invasion of Nadir Shah.” The first edition was 
better; it gives 1737, “‘a year before the inva- 
“gion of Nddir Shah.” 
Rabi‘ IT. 1150 A. H. (6th August, 1737 N. 8.), his 
age being then between 70 and 80 lunar years. 
A worse mistake, however, is confounding him 
with Khén Dauran on pages 214and 286. Every- 
body knows that the Muzaffar Khan on p. 286 
was a brother of Samsém-ud-Daula, Khén 
Daurfn (Khwaja ‘Asim), and not of ‘Abd-us- 
Samad Khén. In the confusion the said Khén 
Daurén (son of Khwaja Kasim), who appears on 
p- 148 of the first, seems to have dropped out 
altogether from the second edition, That Khén 
Daurfn, however, did die in 1739; he died on the 
19th Za’l Ka‘dh, 1151 (27th February, 1739), of 
wounds received at Karnél in a fight with Nadir 
Shab’s troops four days before his death. 


Then on p. 15 and p. 45 there seem some 
doubtful statements about the Jodhpur Rajas. 
Ajit Singh was murdered in Shawwél, 1136 (June- 
July, 1724) and Abhai Singh, his eldest son, 
succeeded, as is correctly stated on p. 45, The 
statement on p. 15 is wrong. Bakht Singh did 
not succeed his father, but received from his 
brother, Abhai Singh, the fief of Nagor, to the 


The exact date is 10th’ 


north of Jodhpur. Abhai Singh lived until 1749 
A. D., when his son, Rém Singh, followed. 
Bhakht Singh then defeated this nephew and tuok 
possession; in 1752 he was himself poisoned. 
His (Bakht Singh’s) son, Bijai Singh, succeeded. 
Thus it was not Abbai Singh who was poisoned, 
nor was Bijai Singh that prince’s son. For these 
facts see, for one place, Colonel Jarrett’s trans- 
lation of the Ain-i-Akbarf, II., 271, note 7, which 
is taken from Prinsep’s Useful Tables, and they 
in turn were founded on the genealogies in 
Tod’s Rajasthan. 

On p. 49 we are told that ‘Alam-gir’s nine 
children were all by one mother. It is not 
necessary to go farther than to a popular manual 
in a popular series, Mr. Stanley Lane Poole’s 
Aurangzb, to discover the contrary. The nine 
children were by four different wives. 


Again under Aréré (p. 77) we'are told that he 
slew Jan Nisar Khén, brother-in-law of the Wazir. 
The event took place in Ramgin, 1144 (February- 
March, 1732), but the murderer was Bhagwant, 
K{char, and not his father, Ar4ré (or Udé&ri). 
‘Azimullah Khan, the officer sent against the rebel, 
was, no doubt, a relation,— a cousin, of the Wazir ; 
but he was the son, not of Jén Nigér Khan, but of 
Zab{fr-ud-Daula, Ra‘éyat Khan (ob. 1137), son of 
Mir Bah&-ud-din. The murdered man, Mhd. 
Ibrahim, Jén Nisér Khan, was the son of Abul 
Mukéram, Jaén Nisér Khan (0d. 1131 A. H). And, 
being a stylist himself, what does Mr. Keene think 
of Mr. Beale’s English — “the skin of his body 
was flayed off?” “ Foh! a fico for the phrase.” 

Page 71, column 2, last line but one. Amfr 
Khan, Sindhi, died, not before, but after Mhd. 
Sh&h’s accession. The date is 28th Zd’l Ka‘dh, 
1132 (3Uth September, 1720), in the 2nd year of 
Mhd. Shah. His age was 77 lunar years. 

Page 71, ool.2, line 46. Amir Khan, Governor 
of Kabul. This man’s biography might as well be 
completed by giving the date of hisdeath. Say. 
yad Mir, entitled Amir Khan, son of Mir Mhd. 
Khan, Khwafi, resigning his government, died at 
Shahjahénabad on the 27th Rab{*' II., 1081 (13th 
September, 1670). He was the brother of the 
Shekh Mir, q. v.. who was killed in 1069, A. H., 
fighting on Aurangzeb’s side in the battle with 
Déré Shukoh near Ajmer. 

Most authorities tell us that Mhd. Kar{m‘(p. 89, 
line 27) was the eldest, and not the second, son of 
‘Azim-ush-Shén. Then, on p.102, we have doubts 
expressed as to whether Raja Chait Singh of 
Benares was the brother, or son, of Balwant Singh ; 
while on p. 118, and again on p, 275, the fact is 
quite correctly stated, namely, that he was the 
son of Balwant Singh. 


Page 115, Chatr S4l should be, by the Hindf 
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spelling, Ohhatra, or Chhatar, Sal. The father’s 
name was Champat, not Chait, Rée. Chhatar Sal’s 
earlier career is ignored: while the agreement with 
the Marathas took place in 1141 or 1142 A.B. 
(1728-29-30), not in 1146 (1733-4). Chhatar Sal 
died, not in 1733, but either on the 15th Jaméd{ 
II., 1144 (14th December, 1731 N.S ), or Pas badt 
3, St. 1788 (16th December, 1731 N. S.). He had 
not two only, but some thirteen, sons, most of 
whom survived him. 

The date of Danishmand Khin (A‘li’s) death 
(p. 117) was 30th Rabf{' I., 1122 (2&th May, 1710), 
and not 1120(1708). His non-completed History 
went up to the 10th Zd'l Ka‘dh, 1120 (20th 
January, 1709), that is, nearly to the end of 
Bahadur Shéh’s second year. The author laid part 
of it before that emperor, then encamped in the 
Dhbér territory, on the Ist Zi'l Ka‘dh, 1121 (1st 
January, 1710). There is an unnecessary repeti- 
tion of Daénishmand Khan A‘li’s life on p. 291, 
where there is also a separate entry of a Ni‘amat 
‘Alf Khén, who is evidently the same person, 
under his previous title. 
~ Donde Kh&n (p. 123) was most decidedly not 
the son of ‘Ali Muhammad Khan, Rohela. The 
exact date of his death is the 5th Mubarram, 1185 
(19th April, 1771). 

On p. 143 it is said that the date of ‘Im4d-ul- 
Mulk’s death is not known. We give Mr. Keene 
a choice of several authorities: —(1) Ghulém 
Husain Khan, author of the Zikr-us-Sair, who was 
with Chait Singh near KAlpf at the time, says the 
ex-Wazir died in 1213 A. H. (14th June, 1798 — 4th 
June, 1799); (2) Mufti Wali-ul-lah, in the Tarikh-i- 
Furrukhabad, gives the 10th Rabi‘ IL., 1215 (1st 
September, 1800); (3) in the ‘“ Historical Sketch 

...” (Elinbargh, 1835), p. 84, note, we are 
told that the Nawab died at KAlpf in 1800. 
‘Abd-ul- Kadir Khan, Jaisi, informs us that when he 
was sent up-country on a mission in 1211 A H. 
(1797), he heard that ‘Im4d-ul-Mulk had gone 
towards Léhor to visit Zaman Shah, Abdali. But 
the same year the Nawdb returned to Kalpi ; and 
‘Abd-ul-Kadir Khfén heard some of his adven- 
tures from his own lips, how he landed at Maskat, 
instead of Jadda, and travelled by land to Mak- 
ka, and how he returned to India by the port of 
Bhéj in Kachh. ‘Imad-ul-Mulk was born at 
Narwar, 44 miles south of Gwaliyar, on the Ist 
Shawwal, 1148 (13th February, 1736) ; see the work 
of Mhd. Bakhsh (Ashob), India Office Library, 
MS. No. 280, Vol. I. fol. III. b. 

Page 145. Girdhar Singh was not a Réjput, 
but a Négar Brahman, and he was killed on the 
sth Jamédi I.,1141 (8th December, 1728). 

Page 149, Hafiz-ul-lah. The year 1767 (1181 
A. H.) was not the 21st of Mhd. Shah, who died in 
1748 (116] A. H.) That monarch’s 2lst year 
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began Ist Rabi‘ II., 1151 (18th July, 1738) and 
ended 30th Rabi‘ I., 1152 (6th July, 1739). The 
year 1767 (1181) would be the 7th or 8th year 
of Shéh ‘Alam II. 

Page 149, col. 2, Haidar Khan, Mir. The 
correct date of Husain ‘Alf Khan’s death is 6th 
Zi’] Hajj, 1182 (8th October, 1720, N. S.) 

Page 151. Safdar Jang died 17th ZG’) Hajj, 
1167 (Sth October, 1754, N.S.) The year 1753 
is not correct. 

Page 159, Hazin. This man died on the 18th 
Jamadi I., 1180 (22nd October, 1767), and thus 
1779 A. D. must be wrong. The year 1779 A.D. 
corresponds chiefly to 1193 A. H., but includes a 
few days of both 1192 and 1194 A. H. 

Page 160, Himmat Bahadur. This biography is 
very imperfect, for it entirely ignores the man’s 
earlier history before he went, in 1764 or 1765, 
into Bundelkhand. 

Page 161, Hoshd4ér Kh&n. The last sentence 
appears disconnected with what goes before ; 
this is due toa misprint. For that time read the 
time, and dele the full stop after ‘‘ time.” 

Page 175, ‘Ibrat (Mir Ziy&-ud-din). This bio- 
graphy appears twice on the same page. 

Page 176, Ikhla4gs Khén is very imperfectly 
dealt with. He was a Balli Khatri, originally 
named Debi Das, and was born at Kal&naur in 
the Barf Dadb, about 56 miles N.-E of Lhhor; 
he died on the 2nd JamAdi II, 1140 (14th January, 
1728). His first appointment was given him in 
the 25th year of ‘Alamgir, 1092-1093 A. H. (1681-2 
A. D.) It might also have been added that his 
history of Farrukhsfyar's reign does not appear to 
have come down to us, unless itis identical with 
that of Mhd.Ihsén, Ma‘n{ Khan ({j4d), Samanawl, 
of which fragments are extant. The reference 
to Kishn Chand is misleading, the only connection 
between the two men being that Kishn Chand 
adopted the nom de guerre of Ikhlés, the Sincere. 

Page 179. ‘Indyat-ul-lah Kh&n died on the 
2lst Rabf- I., 1133 (26th November, 1725), aged 
75 years. 

Page 186. ‘Izzat-ud-Daula, died 
II., 1162 (March-April, 1749). 

Page 187, col. 1. For Jabila every body else 
has Chhabilah. He was hardly a chief, but 
an imperial officer without any position apart 
from his office. He died in Zia’ Hajj, 1131 
(October-November, 1719), on some day before 
the 25th of that month (7th November, 1719). 

Page 188, Ja‘far Khan. He died early in 
Zi’1 Ka‘dh, 1189 (19th June-18th July, 1727), aged 
79 lunar years. His full titles were Mi’taman-ul- 
Mulk, ‘Alé-ud-Daula, J. K., Bahadur, Nagfri, 
Nasir Jang. It is rather misleading to talk of 
his dynasty (if dynasty there were), seeing that 
the fourth person in the list, ‘Aliwirdi Khén, 


in Rabf* 
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Mahibat Jang, was a usurper, who overthrew 
and killed Ja‘far Khan's grandson. 

Page 190. Jahand4r Shah was surely not 
surnamed Mu‘izz-ud-din, seeing that this was 
hia firat name, given him by his grandfather at 
his birth. His mistress should scarcely be 
styled Lal Kunwdér (The Virgin Ruby); the 
name was L4] Kunwar, or Kiar, an ordinary form 
for a woman’s name. Jahdndar Shah's death 
took place on 16th Muharram, 1125(11th February, 
1713). 

Page 200, Jaswant Singh. It is hardly correct 
to say that Jodhpur was restored to Ajit Singh 
by Farrukhsiyar, unless you preface this by 
mentioning that Aj{t Singh first took it by force 
in 1708, after the death of -Alamgir, and that 
Bahadur Shah, after an abortive attempt to recover 
the country, left Ajit Singh in undisturbed 
possession. 

Page 206. Kalb Husain Khan (takhallus 
Nadir), died at Fathgarh, N.-W. P., circa 1878, 
at a great age. The father Kalb ‘Ali Khan, a 
notable man in his time, might have had a place 
in the book. 

Page 211, Khair-ud-din Muhammad. This 
entry is exceedingly imperfect. He was the 
author of many other works besides his Jaunpur 
Nama, not one of his best by any means. Some 
of the others are the Gwdliydr Néma, the 
Tuhfah-i-Tdéza (a history of the Benares Rajas), 
and the ‘Ibrat Nama. He is also the author of 
a Tazkira, or Biography of Poets, the name of 
which we forget. He was born c. 1756 and died 
at Jaunpur after 1827. His English patrons at 
various times were David Anderson, Henry 
Vansittart (the younger) and Abraham Welland, 
Judge and Magistrate of Jaunpur. 

Page 214, Khan Daurfn. One man who bore 
this title is entirely omitted, namely, Khwaja 
Husain Khan, who received this title from 
Jahandaér Shah onthe 25th Safar, 1124 (2nd April, 
1712). Another Khén Daurén was Niz4m-ul- 
Mulk, Asaf J&h, who held the title for a short 
time in the reign of Bahddur Shah (1118-1124). 
As already pointed out, Khaén Daurén IV. is 
erroneously identified with ‘Abd-us-Samad Khan, 
Daler Jang, a man who never held this title. 

Page 214. Khan Jahan (‘Ali Mur&d) died on 
the 13th Z4’1 Hajj, 1124 (10th December, 1712). 

Page 226, Law. The native version, Mushir 
Las, is justified by the fact that the French them- 
selves (strange though it may seem) pronounce 
the name Léss. The date of M. Law’s death is 
not very hard to discover. Turning to the 
Nouvelle Biographic Générale (Paris, 1859, 
Firmin-Didot) we find in Vol. 29, p. 945, that 
Jacques Francois Law de Lauriston, Count of 
Tancarville, was born on the 20th January, 1724, 


and died about 1785. He became Colonel in 1765, 
Major-General and Commander-in-Ohief in 
French India, 1766, Brigadier of Infantry (16th 
April, 1767), Maréchal de Camp, Ist March, 1780. 
— For Gaya read Gayt. 

Page 227. Lutf-ul-lah S&adik. This is more 
than usually imperfect. Lutf-ul-lah, the second 
son of ‘Abd-ur-Razz4k, Ansfri, was born in 1080 
A. H. (1669-70) and died in 1165 A. H. (1751-2), see 
the Tartkh.i-Muzaffart, a work which Mr. Keene 
well knows, under the reign of Ahmad Sh&h. His 
first title of Khan, added to his own name, was 
conferred by Bahadur Shah in Safar, 1119 (May, 
1707). In that reign he rose rapidly, held several 
Court offices, and became a Sih hasdrs (3,000), 
2,000 horse. Afterthe struggle between Bahdédur 
Shéh’s sons, although a partisan of Jahan Shah, 
he succeeded in buying pardon and office from 
the victor, Jahéndér Sh&h. He was equally 
lucky in maintaining his position on the transfer 
of power, afew months afterwards, to Farrukh- 
siyar. But the Sayyad brothers procured his 
disgrace in Z4’] Hajj, 1126 (December, 1714) and 
he retired to his home at P&nipat. On the fall 
of the Sayyads, he returned to Court, and in 1133 
(1720-21) Muhammad Shé&h made him Shams- 
ud-Daula, L. K., Bahddur, S4dik, Neknam, 
Mutahawwir Jang. This position he held until 
his death. Khush4l Chand (in the Nddir-us- 
Zamani) accuses him of doing nothing in return 
for his jagirs, never having maintained an ass, 
much less a horse, or a trooper to ride on a horse. 

Page 242, Mans& Ram. Here we have a very 
bad error, for it is a matter of common knowledge 
that Chait Singh was the son of Balwant Singh, 
and was, therefore, the grandson, and not the son, 
of Mansé Ram. The latter died, according to the 
Tuhfa-i-Tasa “in the beginning of 1152 A. H.” 
That year began on the 9th April, 1789, and 
therefore 1739 would be more correct than 1740. 

Page 253. Mirza Nas{r. The statement on 
this page that (Mhd. Amin) Burhén-ul-Mulk, 
Sa‘adat Khan, was once governor of Agra fort 
conflicts with that on p. 337 under Sa‘adat 
Khén. The latter statement, namely, that he was 
faujdér of Bay&na, is that commonly received, 
and is correct. He was then for a short time 
governor of Agra subah : (not of the fort). 

Page 259. Mhd. Akbar was the fourth, but 
not the youngest, son of Aurangzeb. K4m Bakhsh 
was the youngest son. Akbar died at Mashhad 
in Khurésén on the 17th Zi’] Hajj, 1117 (31st 
March, 1706). He was born on the 12 Zi’l Hajj, 
1067 9th October, 1657). 

Page 260, Muhammad Amin Khan. This man’s 


‘father, Bah&-ud-din, was not the brother of Niz&m- 


ul-Mulk, but his uncle. Thus Mhd. Amin Khan 
‘vas Nizém-ul-Mulk’s cousin, not his nephew. 
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Page 269. Muhammad Khin was first of all 
governor of Allahabad, and after his removal 
from that province, was sent to Malwa. There 
are his own letters in existence to prove this, 
besides confirmation from contemporary history. 
The error began with the Suir-ul-Mutékhartn, 
which for those years is not a first-hand authority. 
Muhammad Khén’s appointment to Allahébad 
was dated the 25th Safar, 1153 (25th December, 
1720) ; the sanad for Malwa is dated 17th Rabi‘ I, 
1143 (29th September, 1730). His troops crossed the 
Jamna into Bundelkhand on the 12th Jamadi II., 
1139 (8rd February, 1727). His investment inside 





’ Jaitgarh began in March, and ended in May, 1729 


He died on the 2nd Z4’1 Ka‘dh, 1156(17th Decem- 
ber, 1743), aged over 80 years. The succession to 
the principality of Farrukh4b4d is incompletely 
stated. After Muzaffar Jang came Imdéd Husain 
Khan, Nasir Jang, ob. ist February, 1813. Khadim 
Husain Khan, Shaukat Jang, ob. 9th July, 1823. 
Tajammul Husain Khan, Zafar Jang, ob. 9th 
November, 1846. Then should follow the name 
of Tafazzul Husain Khan, the exiled Nawab, who 
died at Mecca on the 20th March, 1882. 


Page 271. Mhd. Salih appears in three separate 
notices on this one page, once in the first, and 
twice in the second, column. The title of his 
history is correctly ‘Aml-i-Salih, as in the first of 
these notices. His tomb is at Laéhor. 

Page 272, Mhd. Shah. Roshan Akhtar wa® 
hardly his “surname,” for that was the name 
given to him at birth. His enthronement took 
place on the 15th Z4'1 Ka‘dh, 1131 (28th September, 
1719, N. S.). 

Page 278. Mulla Firoz. Qans is a misprint 
for Qaus. There is no mention here of the 
George-nama, or of the Mulla Firoz Library at 
Bombay. On p. 278 there is another notice of 
the same man under F, where the George-ndéma 
is referred to. 

Page 285. Muzaffar Jang of Farrukhabad was 
never named Muzaffar Husain Khfin. His name 
was Daler Himmat Khan. He certainly never 
ceded his territory to the English in 1802, for he 
died in October, 1796. Tafazzul Husain Khan, 
who was his great-grandson and not his grandson, 
did not succeed him ; Imdad Husain Khan, Nasir 
Jang, Khadim Husain Khén, Shaukat Jang, and 
Tajammul Husain Khan, Zafar Jang, came 
between. 

Page 286, Muzaffar Khan. This man’s brother 
Khin Dauraén, was not ‘Abd-us-Samad Khan 
(Khwaja ‘Abd-ur-Rahim), but Samsam-ud- 
Daula, Khan Dauran, Bahadur, Mansur Jang, 
(Khwfja ‘Agim). 

Page 294, Nasir. The exact date of death was 
lst February, 1813, which is by General Cunning- 
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ham’s tables the day of a solar eclipse. Nayir 
Jang is omitted from the list of Farrukhabad 
Nawa&bs on p. 211. 

Page 300, Neko Siar. This biography is very 
scanty and has not a single date. Nekusfyar, the 
third son of Prince Akbar, was born in Sha‘ban, 
1090 (September-October, 1679). In 1092 (1681): 
with his mother and two sisters, he was sent by his 
grand-father, ‘Alamgir, a prisoner to Agra. On 
the 25th Jamadi II., 1131 (14th May, 1719), the 
mutinous soldiery raised him to the throne in the 
fort at Agra, and coin was issued in his name. 
The garrison surrendered to Rafi‘-ud-Daula’s 
Mir Bakhshi, Husain ‘Ali Khan, Barha, on the 
27th Ramgan, 1151 (12th August, 1719). Nekdsiyar 
was seut to prison at Dihli, where he died on the 
6th Rajab, 1135 (llth March, 1723), aged a little 
under 45 lunar years. His mother, Salima Banv 
Begam, is mentioned on p. 319. 

Page 302, Nizam-ul-Mulk. In his father’s 
name insert the word Firus between Khdn and 
Jung, the whole reading as Ghazi-ud-din Khan, 
Firdz Jang. NizAm-ul-Mulk was born on the 
I4th Rabi‘ IT., 1082 (11th August, 1671), his 
maternal grandfather being Sa‘d-ul-lah Khan, 
Shéhjahan’s Wazir. His successive titles were 
Kamr-ud-din Khén (1096), Chin Kilich Khan, 
Bahaddur (1101), Khan Dauran, Bahadur (1119), 
Ghazi-ud-din Khan, Bahadur, Fath Jang (1124), 
Nizam-ul-Mulk (1125), and finally Asaf Jah added 
to the last of these. 


Page 313, Qadir. 
entry on p. 312. 

Page 315, col. 2, line 13, Qasim Ali. It was 
Major Hector Monro, and not Major Carnac, who 
commanded at the battle of Buxar (Baksar); sec 
Marshman, 2nd KEd., p. 305; M. Elphinstone’s 
Rise of the British Power, p. 414, or any other 
History of the period. Kasim ‘Ali died in Rabi‘ 
II. of the year named (1191 A. H.) 

Page 330, Ranoji Sindhia. This leader died 
on the 8th Jamédi II., 1158 (19th July, 1744) 
at Shahjahdupur in Malwa. 


Page 335. Rukn-ud-Daula, I‘tikéd Khan 
(Mhd. Murad), died on the 12th Ramzan, 1139 
(2nd May, 1727), aged 72 lunar years. 


Page 337. Sa‘adat Khan died on the 10th Zt’'l 
Hajj, 1151 (20th March, 1739), while N&dir Shéh 
was in Dihlf. N&dir Shah entered the palace at 
Dihli on the 6th Zu’l Hajj, 1161(16th March, 1739, 
and left Dihlion the 7th Safar,1152 (15th May, 1789" 
Therefore Z4'1 Hajj, 1152 A. H. must be wrong. 
and even if it were right, that date corresponds to 
7th March, 1740, N.S., and not to 9th March, 1739. 
The wife of Safdar Jang was not “ his (i.e. Sa‘adat 
Khan’s) only child”; he had a number of other 





This is a repetition; see last 
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daughters. In the list of the Naw&bs of Audh it 
should be noted that Sa‘adat ‘Ali’ Khan was not 
the son of Asaf-ud-Danla, but his younger 
brother, and therefore the son of Shuja‘-ud- 
Daula. 


Page 888, col. 1, line 4. The author of the 
Gulistén-i-Rahmat was Mustajéb Khan, not 
Mustara Khan (Elliot, VIII. 301). 

Page 352, Sarbuland Khén. His appointment 
as governor of Kabul is not mentioned. 


Page 361, col. 2, line 9. The Hijra year 1185 
is wrong, it ought to be 1202 A. H., which began 
12th October, 1787, and ended 30th September, 
31783. We know (see Jonathan Scott, II. Part 
IV. p. 293) that the 10th August, 1788 is right, 
und we have worked out the corresponding Hijra 
date as the 9th Za’) Ka‘dh, 1202 A. H. 

Page 386, Siréj-ud-din ‘Ali’ Kham (Arzd). As 
he was only born in 1101 A. H., he could hardly 
have been “‘an officer of rank” in Farrukhsiyar’s 
reign (1124-1131). His period was Jater. 

Page 407, Udaipur{ Begam. She is generally 
styled Bée Udaipuri, or Udaipuri Mahal. She died 
at Gwéliyar in Rabf‘ I., 1119 (June, 1707), a few 
days after the deatb of A‘gam Shdh, which took 
place on the 18th of that month (18th June, 
1707). One authority gives her title as Badshéh 
Begam, and it may be inferred from one passage 
that she was once a dancing woman. Catrou 
says she was a Georgian from Df&ré Shukoh’s 
harem, and remained a Christian. The question 

of her origin remains a puzzle. 

Page 427, Zamfr. It might be noted that this 
gentleman was the father of Ghul4m Husain Khan, 
author of the Sair-ul-Mutakharin. 

Page 428, Zinat-un-nissa Begam. The year of 
this lady’s death is put as 1122 (1710), which is, 
no doubt, justified by the date on her tomb—see 
Beale’s Miftah, p. 297; Asir-us-sanddid, p. 44; 
Francklin’s Shah Aulum, p. 206; Thorn’s War 
in India, p. 164. She really died eleven years 
later in 11383 A. H. (22nd Rajab = 18th May, 
1721): but it would take too much space to set 
out here the evidence for this later date. 

We do not feel sure of having pvinted out 
every error within the period covered by our 
remarks, nor have we attempted to supply more 
than a few of the omissions. We conclude with 
a list of such misprints as we have noticed. 

Page 9, ool. 1,1. 16. For Sawdéna read Samana. 
Id. ool. 2, 1. 24, for Auransib read Aurangséd. 
Id. 1. 34, for or read of. Page 35, col. 2, 1. 19, 
for Ardish read Araish, that is, Ardish-i-Mabfil. 
Page 37, ool. 1,1. 48, for 1810 read 1840. Not 
many weeks ago we saw Don Pascual at the British 
Museum, old certainly, but still hearty, and a 








wonderful man indeed, if he was already an 
author 84 years ago. Page 45, col. 2,1. 12, why 
here and elsewhere, Rathauri instead of Rathaur 
or Réthor ? 


Page 118, col. 2, 1. 8, most authorities have 
Jajhar instead of Chhajjar. Page 130, col. 2, last 
line but one, for ‘Aziz-ud-din read <A‘zs-ud-din. 
Page 139, col. 2, 1. 43, for Raughare read Rangars. 
Page 151, col. 2, 1.38, for Lakhalus read Takhallust 
Page 159, col 1, fourth line from end, for sols. 
read cgj'ye!. Page 160, col. 2,1. 22, for Bakhigani 
read Bakhshigars. Id, fifth line from end, for 
Rekka read pokka? Puge 161, col. 2, 1. 47, 
for “at that time ” read “at the time,” and 
dele the comma after time. Page 164, col. 1, 
1.17, for Alahwirdi read ‘Aliwirdi. Page 181, 
col. 2, 1. 45, for political read poetical. Page 186, 
col. 1, 1. 10 and 1. 12, for Amir read Amin. 
Page 189, col. 2, L 2, for 18225 read 1125. 
Page 200, col. l. 19, insert throne between the and 
Raja. 

Page 214, col. 2, lL. 49, for Alghans read Afghans. 
Page 219, col. 1, 1. 36, for Béhkha read Bhukha. 
Page 228, under Kivbn Chand cancel reference to 
Ikhl4s Khan. Page 259, col. 1, 1. 45, for Issaf read 
‘Issat. Page 254, col. 1, ll.2 and 5, for Karnal 
read Karnal. Id. 1. 8, for Kalai read Kardwal_ 
Page 270, col. 1, ll. 28 and 29, for Jalain read 
Jélaun, and for Mirat at Uris read Mirat-ul- 
‘Arés. Page 272, col. 1, l. 42, for pageants we 
suggest puppets, as easier to elevate or cast down. 
Page 280, col. 1, 1. 19, for 1108 read 1193. Page 
294, col. 2,1. 45, for Singh read Sindh. Page 310, 
col. 1, ll. 36 and 46, for Jaudpur read Jodhpur, and 
for Dauroji read Damaji. Page332, col. 2,1. 2, for 
Aosat, following the transliteration of the rest uf 
the book, read Ausat. Page 345, col. 1, 1. 54, for 
1866 read 1766. Page 349, col. 1, 1. 16, for Rukn 
read Raft‘. Page 355, col. 2, 1. 30, for was read is, 
the gentleman being still alive. Id. 1. 32, insert 
-us- between Agar and Sanddid. Page 362, col. 
2, 1. 8, for and read af. Page 364, col. 1,1. 4, for 
wily we suggest w!,3 , and at the end of the 
fifth line ; , ,9| instead of 5599. Page 364, eol. 3, 
1, 25, for Muhuru read Muhdém, and the man’s 
name should be Sadék Husain Khan and not 
Sddik Hasan Khan. He wasapoorscholar from a 
village near Kanauj. Page 516, ool. 1,1. 23, for 
Lohari read Lohdré. Page 393, col. 2,1. 26, for 
buried read burned. Page 430, col. 2, 1. 42, for 
ros! read Llanes |, 


We find that it has taken us at the outside ten 
days to put togetherthese remarks. In the period 
of over ten years between Mr. Keene’s first and 
second editions what might not have heen done ? 
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THE BHASHA-BHUSHANA OF JAS’WANT SINGH. 
EDITED AND TRANSLATED BY G. A. GRIERSON, Pu.D., C.LE. 
(Continued from p. 296.) 
LECTURE IV. (continued). 
ORNAMENTS OF SENSE (continued). 


Text. 
Viséshalankara. 
Tint prakdra visésha hat anddhdra ddhéya \ 

Thérd kachhu drambha jaba adhtka siddhi ké déya W188 
Vastu éka ké kjiyat varnana thaura anéka | 
Nabha tipara kanchana laté kusuma srachchha hat ha W184 \\ 
Kalpa-vriksha dékhyau sahi t6 ké dékhata naina | 
Antara bihira disi vidist wahar liya subha-daina tt 185 i 

' Translation. 


The Extraordinary. 

| Sahitya-darpana, 725.] . 

The Extraordinary is of three kinds:—(a) When something that depends on another is 
represented as existing without it. (6) When one in commencing with a thing of small 
importance, gives it great importance in the conclusion. (c) When one action is spoken of 
as occurring in many places simultaneously. Examples are : — 

‘In the upper sky (I see) & golden creeper with one charming flower.’ [Here the lady’s face 
is the charming flower. The creeper is represented as existing in the sky, as an dkdsa-kusuma 
in fact, instead of on its natural support, a tree. ] 

‘I see thee with mine eyes, — but in reality I saw a Tree of Plenty.’ [Here a commence- 
ment is made with the commonplace statement that the hero saw the lady, — but the subject is 
raised to importance in the conclusion by unexpectedly comparing her to a Tree of Plenty. ] 


‘Within and without, in the four cardinal points, and in the intermediate points, that 
lady is a giver of happiness.’ 


Toxt. 
Vyaghatalankéra. 

Sé vyaghata jo ayra té kijat' kdraja aura \ 
Bahuri virédhi té jabai kdja ldiyat thaura 186 
Sukha pdwata ja 80° jagata té 86° marata mara | 
Nischat janati bdla tau karati kahd parahéra Wo 187 At 

Translation. 

Frustration. 


(Sdhitya-darpana, 726, 727.] 

It is Frustration when, (a) by means (which are employed in bringing a thing to a 
particular state), a person brings it to an opposite one; and (4) when from an argument to the 
contrary effect, a course of action is justified. Examples are : — 

(a) ‘By those (arts of love), from which the world gains happiness, doth the God of 
Love kill (mortals).’ 


(b) ‘The damsel certainly knows (that with a glance of the eye Siva destroyed Love), 
why now does she’ use a similar glance (on me, to bring Love to life)’ P [The above is the 


explanation of the Bhiishana-kaumudi.] 
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Toxt. 
Kéranaméalélankéra. 
Kahtyai’ gumpha parampard karana-mAalé hota | 
Nitiht dhana, dhana tydga punt, td té yasa uddydta W188 
Translation. 


The Garland of Causes. 
(Sahitya-darpana, 728. ] 
When something mentioned first is spoken of as the cause of what follows, and this again 
of what comes next, and so on, like a necklace, it is the Garland of Causes, as for example : — 


‘From virtue cometh wealth, from wealth generosity, and from generosity illustrious 


glory.’ 


Text, 
Ekavalyalankara. 
Grahata mukta pada riti jaba ékAvali taha mani t 
Driga sruti para, sruti bdhu para, bdhu jdnu lo pant th 189 
Translation. 


The Necklace. 
(Sdhitya-darpana, 730. ] 
When there is a succession of objects (each qualifying) the last mentioned, it is the 
Necklace, as for example : — 
‘ Know that his eyes (are long reaching) to his cars. His ears (are long reaching) to his 
arms. His arms (are long reaching) to his knees.’ 


Text. 
MaAaladipakélankéra. 
Dipaka ékavalt milar mala-dipaka néma t 
dma-dhama tiya-hiya bhayaw tiya-hiya kau ti dhama \t 140 tt 
Translation. 


The Serial Illuminator. 
[ Sdhitya-darpana, 729.] 
When the Illuminator (v. 83), and the Necklace (v. 139) are united, it beeomes the Serial 
Illuminator, as for example : — 


‘The Lady’s heart is the abode of love, and thou art the abode of the lady’s heart.’ [Here 
both the lady’s heart and the hero are given the same attribute of being an abode, each on a 
different account. The reason in each case being the peculiar qualities of each. It is there an 
example of the Hluminator: and there is a succession of objects each qualifying the one 
preceding it ; therefore it is also an example of the Necklace. ] 


Text. 


Saralan kara. 


Eka tka té sarasa jaha* alankdra yaha sara [ 
Madhu sé° madhuri hat sudhé kavité madhura apdra W141 
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Translation, 
The Climax. 
[Sahitya-darpana, 731. ] 
A succession of objects gradually rising in excellence is termed the Climax, as for 
example : — 
‘ Nectar is sweeter than honey, and poetry is surpassingly sweeter (than nectar),’ 
[Other writers add (b) a climax of inferiority, and (c) a climax of mixed inferiority and 
excellence, thus Padmikara-bhatta gives the following examples of these two varieties in the 
Padmabharana, 182, 183 :— 


(5) Bahu dyudha ké ghata té dusaha vajra ké pata \ 
Téa ké pdta-hu té> dusaka khala-mukha nikasi bdta W 
(c) Kathtna katha té& ati kathina yd jaga mé* pashana | 
Pdshdana-hu té kathina yé téré uraja su jana Ni 


(5) ‘More unbearable than the wounds of many weapons is the fall of the thunderbolt. 
More unbearable even than the fall of the thunderbolt, are the words which issue from the 


mouth of the wicked.’ 
(c) Much harder than hard wood, in this world, is stone. Know thy bosom to be harder 


(firmer) even than stone. | 
Text. 


Yathasankhyélankéra,! 
Yathasankhya varnana bikhai vastu anukrama sanga | 
Kari ari muita vipatit kau gaijane raijana bhaaga W 142 WW 
Translation. 


Relative Order, : 
[ Sdhitya-darpana, 732.] 
Relative Order is when objects are referred to in the order in which they occur, as for 


example : — 
‘Cause thou of our enemies, our friends and our misfortunes, respectively the crushing, 


the rejoicing and the breaking.’ 
(Text. 


Kramélankaéra. 
Krama té karaja kijiyé kramé ndma tehi 9ajji \\ 
Translation. 
Relative Sequence. 
Not in Sdhitya-darpana or this Bhéshd-bhishana. The above definition is taken from the 


Bhéehd-bhishana of ‘Sri-dhara Ojhi. 
It is Relative Sequence when acts (are described) as occurring in order, as for example :— 
Bihdri-sal’ sai, 107 s— 
Téhi kau chhuta mdna gau dékhata-hi Vraja-rdja | 
Rahi ghart ’ka lau’ mana st mana kiyé kiléja wt 1428 tt 
‘When thine eyes fell upon Krishna, thy wrath against him at once vanished; but fora 
while thou appearest like one fall of wrath, through shame at having been wrathfal.’ 
On this the Léla-echandrikd says, —‘Kramélankdra spashta hai | Mdna kiyé ki léja 86 mdna - 
rakkha wW 
I Called kramtké by Raghu-nitha in Rasika-méhana, 151. 
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The Hari-prakdsa says that this is an instance of chapaldtisaydktt (v. 78). 


The An’ war-chandriktés 3 5 utprékshé (v. 70). 
Another example is (76. 359) :— 
Pati ritu avaguna guna badhatu mana maha kau gita \ 
Jdta kathina hwat att mrida-u ramani mana navanita Wl 142b It 


‘Through the faults of her beloved, and through the qualities of the season, increase res- 
pectively her indignation, and the cold of the month of Magha. Even though they both are 
(naturally) very soft, the heart of the Lady and butter become hard under their respective 
influences.’ The Ldla-chandrikd says this is an example of kranva, and explains as follows :— 


Pati auguna ritu ké gunant badhata mana uhi’ sita | 
Héta mana té mana kathina hima té* hat navanita  142c it 
‘From the faults of her beloved, and the qualities of the season, increase respectively her 


indignation and the cold. From her indignation becomes her heart hard, and from the frost 
becomes butter hard.’] 


Text. 
Paryéyalankéra. 
Dvai paryaya anéka kau krama 86 déaya éka | 
Phiri krama té jaha: éka kau dsraya dharaianéka \\ 148 It 
Hutt taralaté charana mé bhat mandaté & | 
Ambuja taji tiya-vadana duti chandahi rahi bandi W 144 I 
Translation, 


The Sequence. 
[ Séhttya-darpana, 733.) 
(a) When many objects are described as being in the same place in succession, or 
(b) When the same object is described as being in several places in succession, it is termed 
The Sequence. Examples are : — 
(a) ‘There used to be light activity in this foot, now it is possessed by gentle slowness.’ 


(b) ‘ Glory has abandoned the lady’s face, and has gone first to the lotus and then to the 
moon.’ 


Text. 
Parivrittyalankara. 
Parivritti lijai adhika th6r8-% kachhu dés | 
Ari indird-kaf dksha yaha eka sara déri léi (ly 145 
Translation. 
The Return. 


[ Sdhitya-darpana, 734. ] 

The Return (parivritis) is the giving in exchange of something very small for what is 
greater, as for example : — 

‘This (hero) takes the favourable glances (which) Lakshmi (means) for his enemies, and 
gives in exchange, & single grrow. 

(Text. 
Vinimaya. 
Not in Bhishd-bhishana or Sdhitya-darpang. 
Thus defined in An’war-chandrikd, 430 :— 


Jaha' dé kat kachhu lijiyas | yaha vinimsya chita kijiyat 11 1458 “ 
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Translation. 
The Barter. 


It is the figure of Barter where something is given and taken. 


In the figure of Parivrtits (Return) (145), the essential element is that there is disparity 
between what is given (which is little) and what is taken (which is great). This is not an 
‘essential in this figure. 

Example, Bihéri-sat’sai, 240 :— 
Sahita sanéha sakécha sukha svéda kampa musitkdnt | 
Préna pdnt kart dpané pana diyé mé pant No 146b 14 


Witlt love, with bashfulness, with thrilling sweats, with quivering, with a smile, my beloved 
put into my hand a betel roll, and took my soul into her hand instead. ] 


Text. 
Parisankhyélankéra. 
Parisahkhy& eka thala barajt ditjé thala thahards | 
Néha-héni hiya mé> naht bhai dipa mé" jai W146 


Translation. 
Special Mention, 
[Sdhitya-darpana, 735. ] 
It is the ornament of Special Mention, when it is denied (that an object) is in one place, 
and affirmed that it is in another, as for example : — 
‘The minishing of love (or oil) is not in my heart, but is in the lamp.’ 


{Here the figure, being founded on a paranomasta is particularly striking, the word néha 
(snéha) meaning both love and oil. The definition of the Sdhitya-darpana is a more accurate 
one than that given above, and may be quoted. ‘When, with or without a query, something is 
affirmed for the denial, expressed or understood, of something else similar to it, it is Special 
Mention.’ All Hindi authorities, however, which I have seen, closely follow the Bhdshd- 
bhishana. | 

[Text and Translation. 
Uttaralankara, 


The Reply. 
Not in Bhdshd-bhishana, 


Sdhitya-darpana, 736, The Reply occurs when a question is inferred from an answer ; or, 
the question being given, there are a number of answers unlooked for. 


Bihdri-sat’sai, 130, is an instance of the first kind. 


Ajyau: na dyé sahaja ra‘ga viraha-dibaré gata | 
Aba-hi kitha chaldiyata, . lalana, chalana ki bdta \\ 146a 


(Here the Question is put by the Hero, who wishes to go to a far country. “May I go?” 
It is surmised from the answer of the Heroine, viz.) 


‘The natural colour has not yet returned to thy form wasted by the woes of (our last) 
separation. Now, darling, why dost thou mention the subject of departure’ ? 


The second variety is thus defined in the An’war-chandrika, 164:— 


pratt-uttara jaha° hot | uttara dijo séi 11 140b tt 
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When there is a question and an answer, it is the second (variety of the figure of the) 
Reply ; as for example, Bthari-sat’sat, 12 : — 


Bala kaha lali bhai 


léyana kéyana ma‘ha | 
Léla ttharé drigans ki 


part drigant mé chhéha \\ 146c it 
He (she ts angry at his unfatthfulness) : — ‘My girl, what is this redness in the pupils of 
thine eyes’? 


Sup (his eyes are red after a night of unfaithfulness) : — ‘ Darling, the red reflection of thy 
(weary) eyes has fallen into mine.’ 


As the Séhitya-darpana requires, this is an unlooked for reply ! ] 
Text. 
Vikalpalankéra. 
Hai vikalpa yaha kat waha-+ tht vidh: kau biritanta | 
Karshas dukha kau anta aba yama kat pyarau kania \\ 147 1 
Translation. 


The Alternative. 
[ Sahitya-darpana, 738. ] 


It is the figare of The Alternative when a statement is made in the form of ‘either this 
or that,’ as for example : — 


‘Hither death or (the arrival of) my dearly beloved will put an end to my woes.’ 


[The Séhitya-darpana makes the ingenuity of the opposition between the two terms ay 
essential of the figure. ] 


Text. 


Samuchchayélankéra. 
Dé samuchchaya, bhdva bahu 
Eka hdja chéhat karyau 
Tua art bhdjata girata hai 
Yauvana vidyd madana dhana 


kahu eka upajat sakga | 

hwat anéka eka unga \\ 148 ji 
phirs bhdjata satardi | 

mada upajdwate Gi il 149 tt 


Translation, 


The Conjunction. 

[Séhitya-darpaga, 739.] 

The figure of The Conjunction is of two kinds : — (a) When several conditions are simu]. 
taneously produced. (b) When several (causes) desire (or are each sufficient) to produce an 
effect, and in each case the effect is of the same nature. Examples are : — 

(2) ‘Thine enemy flees, falls, again flees in blind terror.’ 


(6) ‘Budding youth, Knowledge, the God of Love, Wealth, each comes and produces the 
intoxication of love in her.’ 


[Here each is sufficient to produce the effect. ] 


Text. 


K4érakadipak4élankéra. 
Kéraka-dipaka éka mé: 


krama té* bhéva anéka | 
Jatt chitat Awati ha‘eati 


pichhata bata vivéka 1 150 Q\ 
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Translation. 
The Case-Illuminator. 


[Cf£. Sdhitya-darpana, 6966. See above v. 83. The Séhitya-darpana defines one kind of 
Illaminator as occurring when the same case (kéraka) is connected with more than one verb. 
This corresponds to the present figure. | : 


The Case-Illuminator occurs when several conditions occur in order in the same (subject), 
as for example : — 

‘She glances and moves forward, she approaches, she smiles, she considers and asks 
questions.’ 


[The example in the Sdhitya-darpana is ‘she rises up fitfully and lies down and comes to 
thy dwelling house, goes out and laughs and sighs,’ on which the author remarks: ‘ Here the 
same heroine is connected with the many actions of rising up, etc.’] 


Text. 
Samadhyalankéra. 
Sé samadhi kéraja sugama aura hétu mili héta | 
Utkanthdé tiya kau: bhai athayau dina-udydta 1 151 WN 
Translation, 


The Convenience. 
[Sdhitya-darpana, 740.} 


The Convenience is when what is to be effected becomes easy owing to the actor 
having obtained the aid of some other additional agency, as for example : — 


‘The Lady had a longing (to meet her beloved), (and fortunately her aim was made easy 
of accomplishment, for) the sun set.’ 


[Text. 
Pratyanikdélank4éra. 
Lakhi ajita nija satru kaha: td pakshi kaha’ yatra \ 
Karat pardkrama satya ria pratyanika hat taira \\ 15la I 
Yathé : — 
Héri mara Tripurdri 86° mahd képa vistdri \ 
Tad-anuhdri muni-varana ké ura bédhata gara mari We I6Ib tl 


Translation. 


The Rivalry. 

[Séhitya-darpana, 740-41.] 

When some one sees that his enemy cannot be conquered, and, in despite, attacks success- 
fully something which has connection with him, it is the figure of the Rivalry, as for 
example : — 

‘When Love could not conquer Siva, full of mighty wrath he attacked the great saints 
who resembled him, and pierced their hearts with his arrows.’ 


(Not in Bhfshd-bhishana. The above is taken from the Bhérati-bhishana, 244-5.) ] 
Text. 
Kavy4rthapattyalankéra. 


Kavyarthapati kaw saba-+ thi vidht varanata jata | 
Mukha jityau wa chanda sau’ kahé kamala ki 6dta 162 It 
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Translation. 
The Necessary Conclusion. 





[Sdhttya-darpana, 737.] 


The following is an example of the Necessary Conclusion (kdvydrthépatti) [the essence 
"of which is that, on the supposition of one fact, another can certainly follow, jé wahi bhayau, té 
yaha kauna dscharya hat ki nahi: héat) : — 
‘If her face surpasses the moon in loveliness, what (use is there in) suggesting the lotus 
(as it necessarily follows that it also is surpassed) ’ ? 


[So Padmabharana, 200 : — ‘ waha ju kiyau, tau yaha kahé? yau kdvydrthdpath. 


‘If he has done that, then what (difficulty) is there in this’? Such is the necessary 
conclusion. | 


Text. 
KAévyaling&lankara. 


Kavyalinga jaba yuktt sau artha-samarthana hé¢ | 
Té ké jityau, Madana, 36 mé hiya mé> Siva sh W158 


Translation. 


: Poetical Reason. 
[ Séhstya-darpana, 710.] 

When by implication (or by an apt use of words), a speaker corroborates (or gives q 
reso) or ground for) his meaning (or purpose) it is Poetical Reason, as for example: — 


‘I have taken that Siva to my heart, who conquered thee, O God of Love.’ 


[Here the lady, who is tortared by the pangs of love, informs the God of Love that she has 
taken Siva into her heart, and implies that she has done so in order to frighten the former 
therefrom, Siva being the only deity who has ever conquered Love. She does not, however, 
state in so many words that this is the reason. She only implies that it is such. ] 


[The figure of Poetical Reason must be distinguished from the figures of Transition 
(arthantaranyasa) (v. 154), and Inference (anumfna) (v. 153a). The last figure is not 
described in the Bhaéshd-bhishana, but is defined in the Sdhitya-darpana (711) as follows : — 


The notion, expressed in a peculiarly striking manner, of a thing established by proof, is 
termed Inference, as for example : — 


‘Wherever falls the sight of women, there fall sharpened arrows; 
runs before them with his bow farnished with shafts.’ 


Regarding these three figures the Sdhitya-darpana (710) points out that, in the province of 
poetry, reason is of three kinds :— Informative, Completive, and Confirmative. Of these three 
sorts, the Informative Reason is the subject of the figure of Inference, 
Transition, and the Completive of the Poetical Reason. In the example above given 
of Inference, the poet assumes that Cupid armed runs before fair women, a bold conceit, 
complete in itself, and then informs the reader of the grounds on which he makes this 
inference, that arrows fall wherever fall a woman’s glances. In Transition, the reason 18 given 
as a justification for a statement which is otherwise quite complete in itself. Take the example 
given in v. 154, The speaker says that by Rama’s help he has crossed mountains. 


henee, I infer, Cupid 


the Justicative of the 


This is an 
intelligible statement complete in itself. The circumstance added that Rama is Almighty, 
only justifies the statement without being needed to be mentioned to complete the sense. 


On the other hand, in Poetical Reason, the Reason is Completive. 


That is, it must be - 
implied in order to complete the sense of the passage. 
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Take the example given above : — The Lady states that she has taken Siva into her heart. 
She adds that Siva has once before conquered love, and implies that the latter fact is the reason 
for her action, though she does not say so in so many words, The reason, too, for her having 
taken Siva into her heart is completive, for without that reason her action would be unintelli- 
gible. For no one would willingly under ordinary circumstances take so terrible a god to 
his heart. 


Or, again, take an example given in the Sdhitya-darpana : — ‘The blue lotus, which was like 
thine eyes in loveliness, is now sunk under the water: The Moon, my love, which imitated the 
fairness of thy face, is mantled over by clouds : — Alas, the gods wonld not suffer me to derive 
a consolation even from thy similitudes.’ Here the first two sentences are indispensably wanted 
for the completion of the sense, inasmuch as, without them, the sentence constituting the 
last line of the verse, would be incomplete in its signifioation, and therefore absurd. 
Moreover, the reason is not stated as a reason, but is only implied, and the inference is left to 
be drawn by the reader. 


Again, ‘Siva, afraid of the immense weight, bears not on his head the Ganges, muddy with 
the heaps of dust raised by the multitude of thy horses.’ Here the extraordinary amount. of 
mud in the Ganges is not stated to be the reason for its immense weight, but it is implied that 
it is the reason. Moreover it is a completive reason, Without it, the statement that Siva did 
not bear the Ganges on his head, being afraid of its immense weight, would be incomplete in 
its signification, and therefore absurd. . 


Or take another example, from the Saé’saf (117) of Bihirif Lal. ‘Mournfully she gazes, 
full, very full, of wrath and grief. The deer-eyed one seeth the mark of her co-wife’s hair 
upon the pillow, and refuseth to approach the oouch.’ Here the reason for her refusing to 
approach the couch, is her seeing the mark of her co-wife’s hair, is implied, — not stated 
directly. Moreover the reason is completive, for without the refusal would lose all its signific- 
ance and be absurd. 


Padmikara Bhatta (Padmdbharana, 200 and ff.) gives a two-fold definition of this figure, 
His first is: — 


Artha samarthahi yéga 76 
Kavyalinga ta sau kahata 


karat samarthana tase \ 
jinka ké sumati prakdsu 1688 WN 


This is the same in snbstance as that given in the Bhdshd-bhishana. He farther developes 


the explanation in his alternative definition ; — 


Hétu padaratha laht kaha: 
Karat samarthana artha ké 


Padartha-hétu, yatha: — 


Vrithd virasa bétat: karati 


Yaha na dcharaja hai kachhi 


Vakyartha-hétu, yathé ; — 


Aba na mohi dara vighana kaw 


Gana-n dyaka Gauri-tanaya 


kahu? vakydratha pai | 
havyalinga 86 dt WW 168b Ot 


létt na Hart ki nfdma | 
rasanad térd ndma \\ 1580 || 


karata kauna-hii haju | 
bhayau sahdyaka @ju WW 168d tt 


When by taking a reason implied in (1) a word or (2) a sentence, the meaning of a 
statement is corroborated (or affirmed), it is poetical reason, as for example: — 

(1) ‘O tongue, thou dost use vain and loveless (vi-rasa) words, and dost abstain from 
uttering Hari’s name, This is not astonishing, (for) thy name is rasa-ndé (which also means 
“there is no love”).’ Here the fact that the tongue is called rasand implies a reason for the 


statement that it uses loveless (vi-rasa) words, 
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(2) ‘Now I have no fear of any impediment, in whatever task I may engage. Ganéga, 
the son of Gauri, has become my helper.’ Here the sentence forming the second line implies 
a reason for what is affirmed in the first line. 


This second definition is that given in the Saékitya-darpana. 
The following is the definition of this figure, given by Raghunatha (Rasika-mohana, 163) :— 


Jaha: samarthaniya artha kb hétu varaniyé dni | 
Kdvyaliaga saba kuvi kahata alaaldra sukhadamt WW 1586 It 


Giridhara-désa (Bhérati-bhiéshaga, 218) in his definition lays stress on the completive 
character of the reason: — 


Ukta artha 70 pushta nak bind samarthana hoi | 
Taki samarthiya yukti 86° kdvyaliaga hat 35h wy 1638f Ut. | 
(Text. 


Anuména, 
Not in Bhdshd-bhidshana. 


Sdhitya-darpana, 711. Cf. 153, ante, for the difference between this figure, and Poetical 
Reason. The figure is thus defined in the An’war-chandrikd, 256 :— 
Hétu pit anumdna té samujhi lijiyat bata | 
Alarkdra anumana 86° bhékhata mati-audata 163g UN 


Translation. 


Inference. 
The clear-minded call that inference, in which, being given a cause, a thing is understood 
by inference, as for example : — 
Bthtiri-sat’eait, 141: — 
Mriga-naint driga ki pharaka ara achhtha tana phéla | 
Binaehi ptya-dgama amagi palatane lagi dukila 1 168h Wl 


‘When the fawn-eyed lady felt her (left) eye throb (an omen of good fortune), her heart 
rejoiced, her form blossomed forth, and fall of rapture, even before the arrival of her beloved, 
she began to change her vesture.’ 


Here from the cause (her left eye throbbing), she inferred the approach of her beloved. } 


{Text. 
Amitalankéra. 
Not in Bhdshd-bhishana, 
This figure is thus defined by Rasa-ripa Kavi in the Tulast-bhishana : — 
Jaha* sidhakd bhégawai sadhana ki sama siddhi | 
Amita ndma té sau’ kahae ja ki amita prasiddhi | 168i 
Yathé Bihdri-sa€ sai, 119:— 
Gahyas abélau béla pyan dpat pathat basitha | 
Dithi churéi duhuna ki lakhi sakuchaw'hi ditha W 158j 
Translation. 
The Interocepted Fruit. 


When (a Principal) allows his Agent to enjoy the successful result of an object to be 


accomplished, it is, as is well known, the figure of the Intercepted Fruit, as for example : — 
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‘She called for her beloved, and herself sent a message (by a confidante), and yet remained 
silent (when he came): for she marked the stolen glances of the two (t.e., her lover and the 
messenger), and noted their shyness (which shewed that they had love passages on the way.’). 

The Ldla-chandriké says this is amitdlankara : — 

Amtta sddhané bhégawat sidhaka siddha pravina | 
Tiya-sddhaka, piya surata sidhe sakhi sddhana tiya lina W 158k 


When a skilled Principal causes his Agent to enjoy the successful result of an object to be 
accomplished, it is amtta. Here the Agent of the Lady, ¢. e., her confidante, took the result of 
the object which the lady desired to obtain, that is to say the caresses of her beloved. 


The Hari-prakdsa says this is an instance of anumdna (153g). 
The An’wur-chandriké says, it is vishama (third kind) (122).] 
Text. 


’ Arthantaranyésélankéra. 


Visésha 16° sémanya dridha taba arthdntaranyasu 
Raghwvara ké vara giri taré badé karat: na kahd su Ww 154 It 


Translation. 


Transition. 
[ Sdhitya-darpana, 709] :— 
When a general statement is confirmed by : @ particular, it is called the a of Transi- 
tion, as for example : — 
‘By Rama’s favour I have crossed mountains. Mighty is he, what can he not do? [ I. ee 
(by the figure of kakQkti, emphasis, or change of tone of voice), he can do everything.’ ] 
[Here the general statement that Rama can do everything, is confirmed by the particular 
example of his having aided the speaker to cross the mountain. | 
[The Séhitya-darpana definition is much wider. It includes not only the confirmation 
of a general statement by a particular but also the confirmation of a particular by a general, 
or the justification of an effect by a cause, or vice versé — either under a Ete ann or a 
contrast, 
Other Hindi writers include the confirmation of a particular bya general. Thus, Giridhara- 
disa in the Bhérati-bhishana says : — 
Jaha’ visésha samanya té hoi samarthita khdsa | 
Kai simdnya visésha té 96 arthantaranydsa 1 164a tt 
It is Transition when a particular is specially confirmed by a general, or a general by a 
particular. ] 
(Kaku or kékukti (in Hind! sometimes, incorrectly, kdkokis), 7. ¢., emphasis or change of 


voice, is hardly a rhetorical figure, and is not defined as such in any treatise on Alankdra 


which I have read. It is mentioned in the Séhttya-darpana, a, as one of the Causes of 


Suggestion, and not as an Ornament, The definition is, ‘an emotional alteration of the sound 
in the throat is called Emphasis (kéku).’] 
Text. 
Vikasvardélankara. 


Vikasvara héta viéésha jaba phirt samdnya visésha \ 
Hari girit dhiryau satpurushe bhdra sahat jyaw séshaW 165 
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Translation. 


Expansion. 
LNot in Sahitya-darpana. | 
When a particular is confirmed by a general and that again by a particular, it is 
Expansion, as for example : — 
‘Did Krishna lift up mount (Govardhana)? Yes, for he is a holy person (and a holy 
person) can bear all burdens, as, for instance, the serpent of eternity.’ 


[The particular statement that Krishna raised Govardhana is confirmed by the general 
statement that he is a holy person, and that a holy person can lift anything, and this general 
statement is in its turn confirmed by the particular instance of Sésha who supports the Universe. ] 


According to Giridhara-dasa (Bhdrati-bhushana, 254) this figure is two-fold, according as 
the final particular is an object of simile (wpamdna) or not. Thus in ‘Thou, O saint, hast 
destroyed the darkness of my heart, for this is the custom of good men, (able) like the sun 
(to destroy darkness).’ Here the final particular, the sun, is an object of a simile, On the 
other hand, ‘ Duryédhana will not listen to remonstrances, for there is no medicine to heal 
the wicked, just as sprinkling a lemon with sugar will not make it sweet,’ Here the final 
particular, a lemon, is not an object of a simile. } 


(Text. 


Ayuktayuktélankéra. 
Not in Bhdsha-bhishana. 


I have only come across this figure in Léla-chandrika, 546, where it is defined as follows :— 


Sdrathd | Asubha subha hwai jat sd wahat ayuktéyukta ji 156a | 
Yathé :-— 
Dohé 1 Tanaka jhitha nisawédalé kauna bata pari jar | 
Tiya-mukha rati-drambha ki “nahi” ghijhiyé mi{hdi t 155b 
Translation. 


The Exceptional Result. 


When the inauspicious becomes inauspicious, it is the figure of the Exceptional Result, as 
for example :— 

‘A falsehood, even if it be a little one, 1s without flavour. Under: what circumstances does 
this want of flavour disappear? The ‘‘no” from the lips of a girl at the first caress is sweet 
though false.’ ] 


Text. 
Praudhokti.? 
Praudha-ukti varnana bikhat adhikdt adhikara \ 
Késa nila é raint ghana saghana timira ké tdra WN 166 
Translation. 


Bold Assertion, 
[Not in Séhitya-darpana.] 
When in a description there is an excess of the peculiar quality of the object described 
(from some imaginary cause), it is Bold Assertion, as for instance : — 
‘Thy (dark) locks are (all the more) black from the clouds of night, and are all the more 
dense from the (dense) strings (tdra-dérf) of darkness (which surround thee).’ 


3156, v7.1. Praudhékti utkarsha binw hétu varnana kAma | 
Késa amdvasa ratni ghana saghana timira saba Sama 1) 166 tt 
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{ Padmakara-bhatta (Padmdbharana, 212) thus defines this figure :— 


Jo na kdrana utkarsha kau kiyo 86 kalpita hétu | 
Padumdkara kavi kahata ims praudhékati hat chétu 11 156a WW 
Yathd : — 


amala athau' yama | 


Téa ssa ké chanda sau° 
dhavala suyasa tua Rama ) 156b tt 


Surasari tata ké barapha té 
When a thing which is not the cause of excess is stated as an imaginary reason for it, it 1s 
the figure of Bold Assertion, as for example: — 


‘By the (light of) the moon on Siva’s head, is (thy glory) without spot for the whole 
eight watches of the day; from the (reflection of the snow) on the banks of the Ganges, is 


thy glory ever fair and white, O. Rama.’ 
So also Raghunatha (Rasika-méhana, 167) :— 
Jaha’ varnata utharsha ké 
Taha, su-kavi, praudhokts yaha 
And Giridhara-disa (Bhdyati-bhishana, 257) :— 
Kéraja-gata utkarsha kau 
‘Kara varaniya praudhokti kavi 
Text. 
Sambhavandlankéra. 


samshdvand vichira \ 
tau lahatau yuna pdra 167 Ut 


hétu, hétu kou dnt | 
jaga mé kahata bakhani \t 156c Ul 


jo na hétu, tehi héta | 
mana tasukahi déta W 186d th j 


“ Jau yd hé, tau yd,” kahat 
Vakté hétaw sésha jau’, 
Translation. 


The Supposition, 
(Not in Séhitya-darpana.) 
When ‘if’ (introducing a protasis) is followed by ‘then’ (introducing an apodosis), it is 
to be considered an instance of the Supposition, as for example : — 
‘If the serpent of eternity had been able to speak, then he might have been able to 
describe fully thy virtues. [No one else could do so.’ ] 


Text. 
Mithyadhyavasityalank4éra. 


Mithyddhyavasiti kahata kachhu mithyd-kalpana ritt | 
Kara mai pérada yau' rahar karav' navidha pritt tt) 168 it 


Translation. 


The False Supposition. 
[Not in Sadhitya-darpana. | 
It is False Supposition (when the impossibility of a thing is illustrated) by making it 
depend upon an impossible contingency, as for example: — 
‘When a man can retain quicksilver in his hand, he may expect a newly-wedded bride 


to shew him affection.’ 
Text. 


Lalitalankéra. 


Lalita kahyau kachhu chahiyar tahi kau pratibimbu | 


Sétu bad karthat kahé aba t6 utaré ambu tt 159 W 
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Translation. 


The Graceful. 
(Not in Séhitya-darpana. | 
When it is necessary to make a statement, and it is not made directly, but is made by 
means of reflecting imagery, it is the ornament of the Graceful. [It differs from the Passing 
Allusion (Prastuldnkura, v. 102), in that in the latter the reason for the statement is not also 
mentioned figuratively, while in the Graceful it is (Kdévya-sudhdkara),| As for example: — 


‘Why wilt thou build a causeway ? Now the sea has become fordable ? 


(This is addressed to a heroine who is going out to see her beloved by night. Her 
_ confidante under the above imagery means to say ‘ Why are you putting on white clothes, so 
as to be invisible in the moon-light, for, lo, the moon has set.’ It will be observed that the 
reason is also figuratively stated. ] 


This figure is thus defined by Padmakara-bhatta (Padmdbharana, 217) :— 
Kahahi-yiga prastuta-vishaya jo kachhu kahat nahs pds 
Kaha: tasu pratibimba kachhu laliita kahijatu taht 1 1588 


‘When a thing in connexion with the matter in hand, which should be said, is not said, 
but instead something in the way of its reflective image is said, it is the Graceful.’ 


So Raghunatha (Rasika-méhana, 170) :— 


Prastuta ké vdkyartha ké varnana kau pratibimba | 
Jah varantyé lalita taha: lakhs lijau binu limba WU 159b I 


‘ When a statement is made of the reflective image of a statement of the literal meaning of 
the matter in hand, it is to be recognized as the Graceful, without fault (limba =désha, comm.) 


So again Giridhara-dasa (Bhdrati-bhiishana, 263) :— 


Prastuta-gata-vrittadnta j6 varnan‘ya tajt tauna | 
dA prastuta-pratvbimba-vala kahiya laltta mati-bhauna Wl 188c It 
Text. 
: Praharshanélankara. 
Tint praharshana yatna bins vanchhita phala jaba héx | 
Vadnchhita-hi 16 adhika phala srama binu lahtyas sé W160 Il 
Sddhata ja ké yaina kau’ vastu chadha: kara tét | 
Ja kau chita chahata hutau Gi ditt wét W161 ot 
Dipaka kau udyama kiyau tau 16° udayau bhanu | 
Nidhi-atijana ki aushadhi sddhata lahyau niddna 1 162 
Translation. 


The Successful. 
[Not in Séhitya-darpana.] 


The ornament of the Successful is of three kinds, viz, ; —= 
(1) When a desired result is achieved without effort. 
(2) When, without effort, something over and above a desired result in achieved. 


(3) When a thing comes of itself into the hand of a man who is making preparations for 
making an effort for obtaining it. 


Examples of these three in order are: — 


(1) ‘She, for whom your soul longeth, came herself to you as (her own) messenger.’ 
(2) ‘He attempted to (light) the lamp, and just then the sun rose.’ 
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(3) ‘He was searching for the drug from which is made the ointment which when applied 
to the eyes shews all the riches of the world (literally the riches-ointment), and lo, he found 
(riches themselves), the first cause (of his search).’ 


Text. 
VishadaélankAra. 
86 viehdda chita-chaha té ulatau kachhu hvar jai | 
Nivi parasata, sruti pari | charandyudha-dhuni di 163 Wt 
Translation. 


The Disappointment, 

[Not in Sdhttya-darpana. | 

It is the figure of Disappointment, when something the reverse of what is one’s desired 
object occurs, as for example :— 

‘Just as I laid my hand upon her girdle, the sound of a cock’s crow fell upon my ear.’$ 

Text. 
Viparityalankéra. 

Not in Bhaéshé-bhishana. I have only met it in Léla-chandrika, 409, where it is defined as 

follows :— 


Sddhana bddhaka siddha kau 80 Vipariti gandi 11838a ou 
Yathd : — 
Séwata sapané syama-ghana hilt-mili harata viyéga \ 
Taba-hi tart kita-hii gat ni-da-u ni-dana yoga "1 168b it 
Translation. 


The Perverse Agent. 
When an Agent becomes a hindrance towards the accomplishment of his task it is the 
figure of the Perverse Agent, as for example : — i 
‘Sleeping, in my dreams, Ghana-Syama used to join me and take away my woe. Since 
then sleep also has departed and gone I know not where, — and it also must I blame.’ 
Text. 
Uliasélankars, 


Guna avaguna jaba tka kau aura chahat ulldsa \ 
Nhdi santa pévana karat ganga dharat’ tht daa W164 
Translation. 
Sympathetic result. 

[Not in Séhitya-darpana.] 

When one person desires the good or bad qualities of another, it is the figure of Sympa- 
thetic Result, as for example :— 

‘The Ganges has but one hope, — that the pious may bathe in her and communicate to 
her their purity,’ 

[This figure is more usually explained, as occurring, when the good or bad qualities of 
one person, cause bad or good qualities to arise in another, as for instance the budding beauty 
of a new bride, causing her co-wives to become tgly, through despair — Aura ké guna té* désha. 

Compare Lédla-chandriké, 25: — 

tka ké guna té° héi jaha’ aurahi désha uldsa | 
dulaht ké guna té: badhyau sautina disha prakisa W 164a I 


3 Dallianoe after sunrise is prohibited. 
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Padmakara-bhatta (Padmdbharana, 224), says: — 
Jo guna dosha té aura ké thapat anata guna dosha | 
Téhi kahata ulldsa kavi pai hiyé santésha \ 164b I 


‘When one person gains a good quality ora bad quality from the good or bad quality of 
another, it is called by poets ulldsa.”’ He then gives examples of :— 

(1) Good qualities begetting good qualities (guna té° guna). (Example — the beauty of 
Krishna enlarging the eyes of those who behold him, owing to their being unable to cease 
staring.) 

(2) Bad qualities begetting bad qualities (dosha té: désha), (Example — disfiguring marks 
of dalliance with another woman, on the hero, begetting anger in the heroine.) 

(3) Good qualities from bad ones (désha té* guna). (Example — a crowd thrusts aside a 
beggar into the dust, and thereby saves his life.) 

(4) Bad qualities from good ones (quna {té° désha). (Example—a good man proving (by 
the fact of his goodness) the folly of those who do not reverence him.) 

So also Giridhara-dasa (Bhérati-Lhishana) :— 


Jaha’ eka ké guna dosha té héi aura kau tauna | 

Ulldsdlankdra tehi . varanahi’ kavi mati-bhauna \ 164¢ Ul 
Kahu’ guna té* guna, désha té '  ddésha, guna-hu’ té* dosha \ 

Désha-hu' té* guna hota imi varanata kavi mati-kisha 4 164d Il 


He then gives four similar examples. 
So also Raghunatha (Rasika-méhana, 175) :— 


S6é uldsa guna sau* su-quna hita, désha sau* désha | 
Guna sau’ duishana, désha té guna, vidhi chari, sa'tésha 1 1646 11] 
Text. 
Avajfiidlankaéra. 
Héta avajnd aura kau na lagat’ guna aru désha \ 
Parast sudhd-kara kirana kau* phulai na pankoja-késha 165 Ul 
| Translation. , 
Indifference. 


[Not in Séhitya-darpana. | 
It is the ornament of Indifference when one is not affected by another’s good or bad 
qualities (as might have been expected), as for example : — 
‘The lotus-flower does not expand, when it touches the rays of the moon.’ 
[Giridhara-disa (Bhdratt-bhishana, 279) makes this plainer : — 
Guna té guna nahi hét, aru nahi: désha té* dosha \ 
Kahaht’ avajiid dé: vidht ami kavi kavitd-késha WwW 166a 
‘There are two kinds of Indifference, when good qualities do not beget good qualities in 
another, and when bad qualities do not beget bad qualities.’ He then gives examples of each, 
vlZ.i— 
(1) Rapture not being begot by beautiful poetry. 


(2) The ashes on Siva appearing to him as pleasant as sandal paste, and the hdléhala 
poison like nectar.] — 
Text. 


Anujfialankéra. 
Hota anujnd désha kaw jo lijat guna mani | 
Hohi vipati yd mé* sadd hiyé chadhata Hari dni W 166 
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Translation. 


Acceptance. 
[Not in Sahttya-darpana.] 


When any disadvantage is desired as an advantage, it is the ornament of Acceptance, as 
for example : — 


* May misfortune come (to me), that the Lord ever may dwell in my heart.’ 


(Here misfortune is a disadvantage, but as it is considered to he a necessary concomitant 
of God dwelling in the heart, it is looked upon as a blessing, 


So Giridhara-disa (Bhdrati-bhishana, 282) :— 


Jaha’ abhilashd désha ki tahs mé> guna pai | 
Tahd anujid Gbharana kahaht: sakala kavi-rdt \\ 166a {I 
So Padmiakara-bhatta (Padmdbharana, 282) :— 
Désha chahai mana méni guna so anujnd thahardi | 166h 
And Raghunitha (Rasika-mbhana, 176) :— 
Ichchhé kjata désha ki jahé barauguna pai | 1660 0 
It will be observed that all these authorities insist that the disadvantage must be desired. } 
Text. 
Lésalankarsa. 
Guna mé° désha ’ru déisha mé° guna-kalpana sé lésa \ 
Suka yaha madhuri vdnt sau’ bandhana lahyau visésha \1 167 i 
Tranelation. 
The Unexpected Result, 


[Not in Sdhitya-darpana.] 
It is the figure of Unexpected Result when what is usually considered an advantage is 
represented as a disadvantage, and vice versd ; as for example : — 


‘This parrot owing to ita sweet voice has specially been imprisoned (in a cage),’ 
[So all writers,] 
Text, 
Mudralankéra. 
Mudra prastuta pada bikhai: auras’ artha prakdéa \ 
Ali jdt ki na piwa tahd jaha@ rasili vésa 1 168 
Translation. 
Indirect Designation, 
[Not in Séhitya-darpana. ] 
It is the figure of Indirect Designation, when a second meaning is made apparent in a 
word in hand ; as for example: — 
‘O bee, why goest thou not to drink there where there is odour full of nectar’ ? 
[Here the second meaning is ‘O Hero, why goest thou not to drink the odorous nectar of 
the heroine’s lips’? The Hero is indirectly designated by the name “ bee.” 
So Padmikara-bhatta (Padmdéharana, 235) :— 


Prakrita artha para pada jah& sichya artha ké tahi \ 
Sadchana karai so hota hat mudrd-” bharana tah@hi tt 1688 
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‘The indication of a (metaphorical) meaning to be indicated by another word used in its 


literal sense is Indirect Designation.’ So Raghunatha (Rastka-méhana, 178) : —“ Stichyd ’rtha 
hau stichibo.” 


Text. 
Ratnaévalyalank4ra. 


Ratnavali prastuta artha krama té* aura-hu nama | 
Rasika chatura-mukha lakshmi-pats sakala jndna kaudhdma \\ 169 I 


Translation. 


The String of Jewels. 
[Not in Sdhttya-darpana. | 


When a series of names of other people or things all meaning the subject in hand is given 
in order, it is an instance of this figure ; as for example : — 


‘O Devoted Gallant, Chief of the skilful (or Brahma), Lord of Wealth (or Vishnu) 
Abode of all knowledge (or Biva).’ 


Here the Heroine addresses the Hero, and gives him these names in order. 
. So Padmakara (Padmdbharana, 237) :— 


Ratndvali krama sau kahaba prakrita paddrtha-vrinda | 
Ravi, sasi, kuja, budha, guru gunani lat Vidhi rachyau narinda \ 1688 {I 


The String of Jewels is the mentioning in order a number of words in the meaning of the 


subject in hand (indicating a person mentioned, and not, as in the last figure, not mentioned 
but inferred) ; as for example : — 


‘God created this king after selecting the qualities of the Sun, the Moon, Mars, Mercury 
and Jupiter.’ 


. Text. 
Tadguta taji guna dpanau sangati kau guna lé | 
Bésars méti adhara milk padma-rdga chhavi dés \ 170 tt 
Translation. 


The Borrower. 
[ Sdhitya-darpana, 746.] 


The Borrower is when an object is represented as quitting its own quality, and assuming 
that of another in proximity to it; as for example : — 


‘ Her lower lip, when it touches the pearl of her nose ring, gives it the beauty of a ruby.’ 


Text, 
Parvaraipélankéra, 
Pirva-ripa hat sanga guna tajt phirt apanau létu | 
Dijat jaba guna na mitai kiyé mitana ké hétu t) 171 Ut 
NSésha sydma hai siva galé yasa té* ujjvala héta \ 
Dipa mitdyé-hd kiyau rasand-mam uddyédte 172 Ot 
Translation. 


The Reversion. 
[Not in Sahitya-darpana. | | | 
It is the figure of Reversion (2) when an object abandons its adventitious qualities and 


reverts to its original form, and (b) when a thing does not abandon its own qualities, even 
though efforts be made to cause them to disappear. Examples are :— 
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‘© Sésha, by contact with Siva’s neck thou hadst become black, but now, by thy glory, 
thou art returned to thy original pure white colour.’ 


‘Although she put out the light, still there was the gleam of her jewelled girdle.’ 


Text. 
Atadgunaélankara. 
Séi atadguna sanga té° guna jaba lagata nahi \ 
Piya anurdgi na& bhayau vasi ragi mana méht W173 
Translation. 


The Non-borrower. 
[Séhityd-darpana, 747.] 
It is the Non-borrower when a thing does not acquire the qualities of what it is connected 
with (although such a borrowing might be expected); as for example : — 


‘My beloved though dwelling in my heart which glows with ardent affection, doth not 
glow himself.’ 
Text. 
Anugunfélankara. 


Anugune sangait te: jabai ptirva gunana sarasdi | 
Mukta-méla hiya hésya té adhika évéta hwarjédi W174 
Translation. 
The Enhancer. 
[Not in Sdhitya-darpana. | : 
When a thing’s original qualities are enhanced by connexion with another, it is the figare 
called the Enhancer; as for example :— 


‘The pearl necklace on her heart becomes still whiter when she smiles (from the reflection 
of her pearly teeth).’ 


Text. 
Militalankara. 
Milita sé sddrisya té bhéda jabai na lakhdi | 
druna-varna tiya-charana mé° ydvaka lakhyau na jai uy 178 i 
Translation. 
The Lost. 


[ Sahttya-darpana, 744.] 


The Lost is when the difference (between one thing and a similar thing) is not apparent, 
(and one is lost or merged in the other), through a likeness of properties; as for example : — 


‘The red dye is not visible on the rosy feet of the lady (being lost in their lLustre).’ 


Text. 
Samaényalankéra. 


Samanya jo siddrisya té jant parai na visésha t 
Pharake nahi sruti-kamala aru tiya-léichana antmésha W WB Ut 
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Translation. 
The Sameness. 
[Sdhitya-darpana, 745.] 
The Sameness is when something in question (is spoken of as) having become indistin- 
guishable from something else, through a likeness of properties; as for example : — 


‘The intent eye of the lady and the lotus behind her ear were indistinguishable (/arg naht).’ 
[Here owing to the resemblance between the lotus and the eye of the lady intently gazing on 
her beloved, they could not be distinguished. ] 


Toxt. 
Uamiljtalankéra, 
Unmilita sddrisya té bhéda phurat taba mani | 
Kirati dg& tuhina-girt chhuat’ parata pahichdnit 177 tt 
Translation. 


The Discovered. 
[Not in Sdhitya-darpana. | 
When owing to a likeness of properties, the difference (between one thing and another 
similar thing, in which it is merged, is not noticed, as in the figure of the Lost, v. 175, but) is 
subsequently made plain, it is The Discovered; as for example : — 


f In (the brightness of) thy fame the snowy Himilaya (was not visible, and) its existence 
could not be known till it was actually touched (and its coldness felt),’ 


Text. 
Vibéshakalankéra. 
Yaha viséshaka visésha punt phurat jo samatd mdajha \ 
Tiya-mukha aru pankaja lakhai éaéi darsanea té sd*jha \\ 178 It 
Translation, 


The Distinguisher. 
[Not in Sdhitya-darpana. | 
It is The Distinguisher when, after noticing (an apparent) sameness, the distinguishing 
quality (of one) is subsequently made manifest; as for example : — 


‘(The difference between) the Lady’s face and the lotus is made manifest at even when 
the moon shews herself (for then the lotus closes, and the lady’s face expands at the approach 
of her beloved).’ 

Text. 
Gadhottaraélankara. 


Gadhdttara kachhu bhava té uttara diné héta \ 
Una vétasa-taru mé> pathika utarana layaka sdta \ 178 It 
Translation. 
The Hidden Answer. 
[Not in Séhitya-darpana.] 
It is the Hidden Answer, when an answer is given with some under-meaning; as for 


example: — 


‘Amidst that reed thicket there is a spring fit for the halting of a traveller.’ [Here the 
keroine answers a traveller, and her inner meaning is that the place is suitable for a flirtation. ] 
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Toxt. 


Chitraélank4éra. 
Chitra prasna uttara duhd éka vachana mé sé: | 
Mugdha ttya ki kély ruchi géha kina mé héi 1 180 Ut 
Translation. 
The Manifold. 
[Not in Sdhttya-durpana. | 
When the same words express both a question and its answer, it is the ornament of the 
Manifold; as for example: — 
Question: — ‘In what room (géha hina mé*) doth the damsel enjoy amorous dalliance’ ? 
[The same words, differently interpreted, give the answer, viz.: — ] 
Answer: — ‘In the corner of the room (géha-kéna mé-) the damsel doth enjoy amorous 
dalliance.’ 
[Padmikara-bhatta in the Padmébharana (249), and Giridhara-disa in the Bharatt-bhushana 
(311), mention another variety of this figure in which one answer is Pee to several questions ; 
thus Padmdbharana (249) : — 


Uttara tka buhu prasna kau chitra kahau. Ké syama? \ 
Kauna ju ripu kshatriyana kau ? mésala-dhara ki? Bama Ww 1808 WN 


When one answer is a reply to many questions it is also an example of this figure; as for 
example: — 

Question : — Who was the Dark One, who was the Enemy of the Kshatiriyas, and who was 
the Club-bearer ? 

Answer: — Rama. I. e., Itdma-chandra, Paraéu-rama, and Bala-rama respectively. ] 


Text. 
- Stkshmélankéra. 
Sachhama para asaya lakhai sainant mé* kachhu bhai | 
Mar: dékhyau, uhi sisa-mani késani liyau chhapé: 181 WN 
Translation. 


The Subtle. 
[Sdhitya-darpana, 748. | ; 
When some meaning is conveyed to another by hints it is termed the Subtle (sikshma) ; 
as for example : — 
‘I saw the Lady, and she concealed her jewel-face under her black hair [thereby 
intimating that at nightfall she would meet me.’] 


Text, 
Pihitalankéra. 
Pihita chhapi para-bdta kau jani dikhdwat bhai | 
Prdtaht dyé séja piya ha‘st dawatt tiya pat tt) 182 
Translation. 


The Concealed. 
(Not in Sdhitya-darpana. | 
When by some (hidden) meaning a person shews a circumstance connected with another, 
which is concealed by him, it is the ornament of the Concealed; as for example: — 
‘ Her beloved (did not) approach her couch (till) morning, and smiling the lady shampoos 
his feet.’ 
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[Here the lady means to hint that he has been spending the night with some other charmer, 
and that he must be weary, and will be rested by the shampooing. | 


Text. 


Vyajoktyalankéra. 
VyAaja-ukti kachhu aura vidhi kahai’ durai adkdra | 
Sakhi, suka kinhyau karma yaha dantani jani andra \\ 188 


Translation. 


The Dissembler, 
(Sdhttya-darpana, 749.] 


When a person conceals (the trae cause of) a fact which is apparent, by explaining it in 
some other way, it is the Dissembler (vydjokts); as for example : — 


‘My dear, it was a parrot which did this deed, mistaking my teeth for pomegranate 
seeds.” 


[ Here the Heroine dissembles and conceals the true reason of the wounds upon her lips, — 
caused by the amorous kisses of her beloved. | 


Text. 


Godhéktyalan kara. 
Gadhé ukti misu aura ké kijat’ para upadésa | 
Kathi, sakhi, hau jau-gi prijana déva mahésa 1 184 


Translation. 
The Hidden Speech. 
[Not in Sdhilya-darpana. | 
It is the ornament of Hidden Speech (giidhékti), when under pretence of saying something 
else, a person suggests (to a third) a course of conduct ; as for example : — 
‘Tomorrow, my dear, I shall go to worship (at the temple of) Mahééa.’ 


[Here the heroine indicates to her lover who is standing by and hears her talking to her 
friend, that the next place of assignation will be the temple of Mahééa. ] 


(The Ldla-chandriké (317) contrasts the gidhdkei, with auother figure which it calls anydkti, 
or Other Speech, and defines them thus : — 


Gudhéktt, aur ké mis aur kau upadés | anydktt, aur ki bat aur par kahat 


Hidden speech is when under pretence of (addressing) one person, instruction is given to 
another. It is Other Speech, when a person attributes a characteristic of one thing or person 
to another. Bihari-lal in his Saé’sai (317) gives au example of both these figures : — 


Rahyau méha milanau rahyau yau kahi gahat maréra | 
Uta dai sokhiht urdhanau tta chitat mo dra \\ 184a W 
The speaker is the hero,— ‘ Wrathfully said she (as she spoke) in that direction and abused 


her friend, ‘‘ you have been entangled in love, you have had a meeting with a lover,” and then 
she looked towards me.’ 


Here it is Hidden Speech, for under pretence of abusing her friend she abused the hero, 
and it is also Other Speech, for the conduct alleged as that of the friend is really meant to be 
attributed to the hero. | 
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Text. 
Vivyitéktyalankara. 
Nlésha chhapyau kinhyau prakata Vivritokti hai aina | 
Piujana déva mahésa kau kahati dekhdé saina | 185 U 
Translation. 
The Open Statement. 
(Not in Séhitya-darpana. | 
It isan example of the Open Statement when a thing is intimated by a paronomasia ina 
statement made openly ; as for example: — 
‘She made a gesture, as she said that she would go to worship Mahééa.’ 


[Here the word (satna<smiynd) translated ‘ gesture,’ also means ‘ several’ (sainya), and the 
lady by making a gesture intimated to her lover that ‘several’ companions would accompany 
her. Hence the intimation to the lover is made by a paranomasia on the word saina, which was 
said (or rather acted) openly. This figure differs from the Subtle (v. 181), in being founded on a 
paronomasia. | 


Text. 
Yuktyalankaéra. 
Yahai yukti kinhat kriya karma chhapadyau jt \ 
Piya chalata a‘sud chalé po'chhata naina jabhdi W186 Al 
Translation, 
The Artifice. 


(Not in Séhttya-dar pana. | 
It is the Artifice when one action is concealed by doing another, as for example : — 


‘Tears flowed from her eyes as her beloved departed, and she yawned as she wiped her eyes 
(to conceal the action).’ 
Text. 


Lékéktyalankéra. 
Léka-ukti kachhu vachana sau’ linhé léka-pravdda | 
Naina midi shata masa law’ sahiyai viraha vishadda tt 187 
Translation. 
The Idiom. 
[Not in Sdhitya-darpana.] 


It is the figure of the Idiom (lékéké:), when words are employed whichare used in common 
talk (in an idiomatic or proverbial sense); as for example : — 


‘She mast close her eyes for six months (in the absence of her beloved), and suffer separa- 
tion and sorrow.’ 


[Here the expression ‘ to close the eyes * is idiomatically used, in the sense it bears in 
common talk, to mean ‘ to suffer pain. ’| 


Text. 
Chhékéktyalankéara. 


Léka-ukti kachhu artha sau’ 86 chhék6kti pramdni t 
Jé gdina kaw phérthar tahi Dhanaijaya jani tt 188 
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Translation. 


Ambiguous Speech. 
[Not in Sdhetya-darpana, } 
When an idiom is used, as in the last figure, and at the same time the words can 


also be taken more or less in their literal sense, it is an instance of Ambiguous Speech ; as for 
example : — 


‘Know him to be Arjuna, who will bring back the cows.’ [This is anidiomatic proverbial 
saying, and means that it requires a great man to do a great action. | 

It also means literally that the hero has attacked the foe, and has released cattle, and is 
therefore a second Arjuna. 


Text. 


Vakréktyalankaérs. 
Vakra-ukti kachhu élésha sau’ artha phéri jo hot \ 
Rasika aptraba hau, piyd, burau kahata nahi kiic 1) 188 tt 


Translation. 
Crooked Speech. 
[ Sahitya-darpana, 641.] 


When the meaning of (the speech of another) is changed to the hearer by a paronomasia 
it is called Crooked Speech (vaihrékis) ; as for example : — 


‘My dear, you are a wonderful lover [meaning a very base lover], and no one (I suppose) 
[that is to say every one] speaks badly of you.’ 


{The example does not fit the definition. That is, however, the fault of the latter, which 
is incomplete, and not of the former. According to the Séhitya-darpana, and all other authori- 
ties which I have consulted, the definition should run, ‘ When the meaning of (the speech of 
another) is changed (to the hearer) by 8 paronomasia (slésha), or by a change of voice (Kaku), it 
is, etc.’ The example is evidently an instance of Crooked Speech depending on a change of 


voice. The whole meaning of the sentence is reversed by the satyrical or reproachful tone in 
which it is uttered. 


The S4hitya-darpanra classes this figure as a Verbal Ornament (sabddlankdra), and not as an 


Ornament of Sense (arthdlankdra) under which head it is classed in the Bhéshd-bhiishana and other 
modern works. | 


(Giridhara-dasa (Bharati-bhishana, 382) thus defines this figure :— 


Sunata vadkya réshadi vaéa rachat artha jaha: aura | 
Kahu’ slésha-hu kdku sau vakra-ukti tehi thaura \\ 


When on hearing a sentence, a meaning different (from its natural one) is given to it 


under the influence of anger and the like, either by a paronomasia or by a change of voice, it 
is called Vakrékti. 


So Padmdbharana, 259 ; Rasika-méhana, 195,] 


Text. 
| Svabhavéktyalankara. 
Svabhavokti yaha janiyar varnana jati-subhas | 
Ha'si ha'si dékhati phiri jhukats mukha morati ttardi W190 It 
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Translation. 





The Description of Nature. 

[Sahitya-darpana, 750.] 

The Description of Nature is the narration of actions natural to the actor [the Séhitya- 
darpana says the object must be one that is not easily perceived] ; as for example : — 

‘She smiles as she looks, and again she bends her body away (in anger), and again she 
proudly turns aside her face.’ 

[This is an account of the characteristic actions of a heroine who is another’s (parak‘y@), 
Giridhara-disa (Bhdrati-bhishana, 335, explains jdti by éutva-ddi, 

‘Sisutvddt jo jdli hai tadgata jauna svabhava.’) 

[This figure is also called jati or jati-varnana or jati-svabhiva-varnana. From what 
some authors say it might be gathered that svabhdvékti and jdti are different figures, but they 
are everywhere defined in identical terms. Thus the An’war-chandrikd (499) thus defines 
svabhavoktt : — 

Ja ké jaisé rfiipa guna varanata wahi rite | 
Ta 86 jdt svabhdva kavt bhdshata hai kart prité \) 100a It 
The same work (579) defines jé¢1 in exactly the same words. 


Again the Lédla-chandrika (28) defines svabhdévikti as follows :— 


Jd kau jatsau riipa guna kahiyé taht rita | 
Subhdavikti t&@ hau su-kavt bhdvata hai kari priti 1 190b i 
and (2), defines jdtz thus, — 
jatt su jaisau jdsu haw riipa kahat tihi jésa W 1900 II 
[Préman. 
True Love. 


Not in Bhdshd-bhishana. 
Not in Séhitya-darpana. Thus defined in the Ldla-chandriké (146) :— 
Jaha: nahi: kapata piriti, taha: lakht prémalankdra \t 190d I 


A description of true love is called Préman. 
Example, Bihdrt-sat’sai, 146 :— 


Bhétata banata na bhava, tau chita tarasata ati pyara | . 
Dharati, uthdéi, lagdi ura bhishana vasana hathydéra 1 19006 It 


(The hero has just arrived from a journey.) She cannot find an opportunity of meeting 
him (in private), and her soul is all atremble with her great love. So she takes up, presses 
to her bosom, and puts down the ornaments, the clothes, the weapons (which he has just 


discarded). | 


Text. 
BhavikAlankéra. 
Bhavika bhita bhavishya 76 paratichha hér batai | 
Vrinddvana mé* Gju waha lild dékhijai 181 Wt 
Translation. . 


Vivid description, 


When something past or future is represented as if it were present (pratyaksha), it is 
termed the Vision; as for example : — 
‘Those sports (of Krishna) in Vrinddévana are (as it were) seen (by me) to-day.’ 
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[Here a heroine addresses her companion. The sport which she imagines she saw took 
place long before. She had been sporting with her beloved, and had imagined herself as 
sporting with Krishna in the olden time. According to some authorities the mention of 
Krishna is a reference to the future ; she saw, in her mind’s eye, the sport which Krishna would 
carry out at some future time. | 


Text. 
Udattalankéra. 
Upalakshana kari sadhiat adhikai so udatta | 
Saba jd ké vasa hota har sunat’ tanaks-st bdta W182 
Translation. 


The Exalted. 


[Sdhitya-darpana, 752, The definition is, however, quite different. ] 


When, from a petty sample,‘ greater things are inferred (than would be expected from the 
words taken explicitly), it is the figure of the Exalted ; as for example : — 


‘ All go and become subject to him, on hearing but a few words.’ [Here it is implied that 
the few words had very great power to produce such an effect and it is left to be inferred how 
wonderful would be the result of a long oration. Ez pede Herculemis an example of this figure. ] 


[The Sdhitya-darpana definition is as follows: — ‘The description of supermundane 
prosperity (l6kdtisaya-samipatti), or an action of great persons (represented) collaterally to the 
subject in hand (prastutusya-anya), is termed the exalted. Other modern writers closely agree. 
Thus Giridhara-disa, Bhdrati-bhishana, 340 and ff. :-— 


Sldghantya 76 charita sé anga aura ké hoi | 

Aru ali swipate varanibé hat whitta vidhi d6i W192 
Yathi:— 

Muni-jana dhydvahi' jdsu pada darsana pdvahv' rancha \ 

Té kubjd ké bhavana mé: rdjata baithé maiicha \\ 102b tt 

L6 ghara tar: darahv jant dhdri manina buhdrt | 

Tina té bhé naga-naga ghané lakhahu méru anuhdri \y 19Ze I 


It is the Exalted (a) when a praiseworthy action takes place collaterally with something 
else, and (6) when excessive prosperity is described ; as for example : — 

(a) ‘He, whose feet the saints meditate on and see but seldom, is in the hunchbacked 
girl’s house, glorious, seated on her bed.’ 

(b) ‘From thy house the maid-servants sweep out jewels, which have been laid aside. 
And s9, they have become heaps of previous stones, resembling Mount Méru.’ 

So also Padmdbharagu, 267. ] 


Text. 
Atyuktyalankéra. 
Alankara atyukti yaha varanata alisaya ripa | 
Yachaka téré dana té bhaé kalpa-taru, bhiipa \t 193 
Translation. 
Exaggoeration, 


[Not in Sdhitya-darpana.] 

Where a description is made in a manner which is excessive, it is Exaggeration ; as for 
example : — 

‘O king, the very beggars (at thy door) through thy generosity have become trees of 
Plenty (granting every wish).’ 


¢ Comm, upalakshana kahai’ kachhu airsa kari kai. 
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[Other authors insist that the description must be surprising and literally untrue. Thus, 
Giridhara-disa (Bhéruati-bhiishana, 343) : — 
Jaha: uddraté straté virahddika ki ultt | 
Adbhuta mithyd hoi taha’ alankara atyukii W 1988 It 


It is Exaggeration, when a description of nobility, heroism, unhappy love or the like 
contains a statement which is at the same time surprising and untrue. | 


[Vipsa — Repetition. 

Not in Bhashd-bhishana. 
Not in Séhitya-darpana. Defined in Léla-chandrikd (217), as follows : — 

Sérathd | Ikahi sabda bahu bira adhtkdi-hita vipasd W 1938b It 
The repetition of one word, for the sake of giving it a superlative force, is called Repetition, 

thus: — 

Bihdri-sat’sat, 217: — 

Hast hast hérati navala ttya mada ké mada umadati | 

Balak: balaki b6lati vachana lalaki lalaki lapatdt: \\ 198¢ I 


‘The young bride exults in the drunkenness of joyful love, and laughing, laughing, looks 
around. Babbling,® babbling, does she utter words, and staggering, staggering, she falls 
upon her beloved’s neck.’ 


Compare the ‘Red, red rose’ of English idiom.] 


Text. 
Niruktyalankéra, 
S6 nirukti jaba yéya té artha kalpand dina \ 
"ddhava kubjd vasa bhaé nirguna wahai niddna W 194 I 
Translation. 


Derivative Meaning. 
[Not in Sahitya-darpana. ] 
It is the figure of Derivation when by reverting to the etymological meaning of a word, 
@ secondary meaning can be arrived at; as for example : — 
‘O Uddhava, if (Krishna) is indeed enamoured of Kubja, that is the end (to be expected) 
of one who is worthless,’ 
[Here if we take the word nirgune in its original meaning of ‘devoid of quality,’ hence 
‘the Supreme Deity,’ we can translate the verse]: — 
‘O Uddhava, if (Krishna) is enamoured of Kubja, he is indeed The Supreme Deity.’ 
[The example of Padmikara-bhatta (Padmébharana, 273) is better : — 
Rakhata na hita kahu kdhu 86 vana vana karata vihdra | 
Yahai samujhi vidhi nat kiy6d mohana ndma tumhadra | 1048 It 


‘Thou art faithful to none, but wanderest sporting in the Forest. God knew this when he 
created thee, and gave thee thy name of Méhana (the bewilderer).’] 
(Bhranti — Error. 
Not in Bhdshdé-bhishana. 
Not in Sdéhitya-darpana. Bhishana-tripath? (quoted in An’war-chandrikd, 266) thus defines 
this figure :— 
Bhrama chitta héta ai \ Bhishana su bhrdnti g4i Ww 194b It 


5 Lit., speaking indistinctly like one drunk. I am afraid that there is no doubt that the poet meant to 
represent the bride as not only figuratively but also literally drunk, and that he thought all the better of her for 
being so. 
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Bhishana sings that it is the figure of Error, when the intellect makes a mistake. 
This figure is quite distinct from bhrama (62). 
Example, Bihdrt-sat’sai, 205 : — 


Rakhi pakari pitt su risa bharé bhawha chita natna | 
Lakhi sapané piya dna-raté jagata-hu lagati hiyat na |) 194¢ It 


‘She grasped the side of the bedstead, her eyebrows, soul, and eyes all full of rage. For 
in a dream she saw her beloved in another’s arms : — nay, even when she woke she would not 
nestle into his heart.’ ] 

Text. 


PratishédhalankAéra. 
S6 pratishédha prasiddha 76 artha nishédhyau jas | 
Méhana kara murali naht hai kachhu badi baldt \) 195 WW 
Translation. 


Negation of Meaning. 
[Not in Sdhttya-darpana. ] 


It is the ornament of Negation of Meaning, when the ordinary meaning (of a word or 
sentence) is negatived ; as for example : — 


‘This is not a flute which is in Krishna’s hand, it is some great calamity (which drives us 
frenzied with love).’ 


[Here the ordinary acceptation of the word murali, viz., ‘flute,’ is denied. Another example 
from the Padmdbharana, 278, may be given: — 


Rachi na madhu mitéri huté so punt sudhd té* nahi | 
Lai adharana té* madhuraté bhart su adharana méhi \\ 1058 It 


‘ Honey was not made from candy, nor yet from nectar. Its sweetness was taken from thy 
lips, and then poured full into thy lips again.’) 
Text. 
Vidhyalank4ra. 
Alankéra vidhi s‘ddha 76 artha sidhiyai’ phérs \ 
Kokila hat kékila, jabat ritu mé karihai térs ly 196 tt 
Translation. 
Corroboration of Meaning. 


It is the Corroboration of Meaning when the ordinary meaning (of a word or sentence) 
is emphasized ; as for example : — 


‘ The cuckoo will be indeed a cuckoo, when it utters its notes in (the spring) season.’ 


[Here the ordinary meaning of the word ‘ cuckoo’ is emphasized. ] 


Text. 
Hétvalankéra. 
Hétu-alankriti dit, jaba kérana héraja sanga | 
Kérana kéraja éka jaba vastu éka-hi anga \\ 1897 
Udita bhayau sasi mdnin’ mdna mitdwata mani | 
Méri siddhs samriddhi yaha téri kripd bakhdnt \) 198 


Itt arthdlankéra-ndma chaturthah prakdéah. 
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Transiation. 
The Cause. 


[Sihitya-dar pana, 712. Where, however, only the second variety mentioned inthe Bhdshd- 
bhiskana is found.] 


The ornament of the Cause is of two kinds: —(a) In the first, the cause and ite effect are 
represented as together. (6) In the second, when the cause of any thing is represented in 
identity with the effect ; as for example: — 


(q ‘Proud Lady, hear my words. The moon is arisen and straightway dissipateth 
pride.’ 


{Here the cause of the disappearance of pride, the moon, and the effect, the disappearance, 
are represented as coincident. Or we may translate: —‘ Proud Lady, hear my words, thy pride 
(is ariseu, and with it) the mvon which dissipateth it.’ Here the occurrence of pride is repre- 
sented as causing the moon which dissipates it to arise. The pride is the cause, the rising of 
and the moon is the effect. 


(6) This, my success, my affluence, I declare to be thy favour.’ 


[Here the cause, the master’s favor, is represented as in identity with rts effect, — the 
success, etc., of the servant. ]} 


Hind of the Fourth Lecture, entitled Ornaments of Sense \\ 4 ut 
(To be continued.) 





WOTES ON THE SPIRIT BASIS OF BELIEF AND CUSTOM. 
BY J. M. CAMPBELL, C.I.E., 1.0.8, 
PART I. 
RELIGION. 
CHAPTER I. 
A.— SPIRIT-WORSHIP. 
1. Ancestor-worship. 


Ancestor-worship, says Mr. Herbert Spencer, is the rudimentary form of religion. The 
first idea of a spirit was the soul of the dead, and itseems to have been with the souls of the 
dead that the early man peopled the air, the earth, the water, the underground, and many plants 
and animals. Among high class Hindus ancestor-worship is one of the most universal 
faiths, Every orthodox Brahman daily, after performing his sandhyd (adoration) and dévapijd 
(worship of household gods) and before taking his meals, offers ¢arpan (oblations of water) to 
his ancestors. Again, among the high and middle class Hindus, whenever any auspicious 
ceremony is performed, it is one of the essential parts of the ceremony that the ancestors should 
be invited and worshipped along with the gods, and generally aday or two hefore a wedding, or 
some other important ceremony, some Br&hmans and Brihman women are fed in the name 
of the ancestors and kuldévatds, or family deities, in order that no evil may befall the family 
during the ceremony. Among the lower classes and ruder tribes of Hindus the family dead 
hold the place of the house, or village, god, if not of the chief god. The Dhér Kathkarts of 
Thana worship the spirits of dead relations, which have become bhats, capable of entering 
the bodies of men.! The Vaitis of Thana worship a cocoanut in their houses as a representative 
of their ancestors,? and the Kénkant Kunbis of Kanara worship an unhusked cocoanut as their 
ancestor.» The Kanara Atté Kunbis worship an unhusked cocoanut on a platform in the 





1 Bombay Gazetteer, Vol. XIII. p. 165. 3 Op. cit, Vol. XIII. p. 182, 3 Op. cit. Vol. XV, p. 217, 
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cooking-room as au ancestor. Among them the spirit of the man who dies an accidental death 
is supposed to wander. The spirit is kept to the village boundary by the offering of a cock.‘ 
I'he Halvakki Vakkals, an early tribe of Kanarese husbandmen, worship balindra, their 
ancestral cocoanut, by bathing it with water, rubbing it with sandal paste, offering it flowers, 
and waving a lighted lamp before it.5 The Bhfls of Khandésh worship the spirits of their 
ancestors, and believe in sorcery, witchcraft, and omens. Most of them pay a special reverence 
to the female spirits called mdtds, or the mothers.6 Among the Bijapar Ambigs, or Kabligers, 
on the fifth, or other odd, month after a death, if the dead be a man, a mask, or, if the dead be 
& woman, a top-like vessel, is brought and laid among the house gods and worshipped.’ The 
Siryavamsi Lads of Bijapur, on the eleventh day after a death, get a silver image of the dead 
made, and, with other ancestral images, carry it to a stream-bank and worship it.2 The 
Belgaum Kunbfs worship copper pots filled with water as representatives of their ancestors.® 
The R&amésis of Belgaum worship their ancestors.!© In the Gujarat Pinch Mahals the 
household deity of the Bhéts is Méldi Mata, a dead woman of the house, who helps them when 
they wish to avenge themselves on a rival.*! The Gajarat Chirans often wear round the neck a 
golden mask of one of their ancestors, and among the Gujarat Bhangiae the only housebold god 
is the image of a woman who has been pussessed.!2 The Central Provinces Gonds people the 
forests, bills, valleys and trees with Gonds. They worship Sinalk, or the dead who comes into 
the office of ministrant, or pujdri.14 The Naikada Gonds worship the family dead on the third 
day after a death and on every Saturday and feast day ;!§ and the Halwis, an early class of 
Gonds, also worship the ancestors,!® aud the déma, a dead man, and the san1, a dead woman.!7 
The Sonthals sacrifice fowls and sheep to ancestors.!® In Eastern Bengal the important tribe 
of Bhiiyis worship viras, or dead ancestors ;!® and ancestor-worship also prevails among the 
Nigéswars and the Karens.* Further west the Kéchs, or Kécchs, of Kiich Bihar worship their 
ancestors and offer them fruit,™ and the Kéls bring back the soul of the dead as a household 
spirit.22 The Khonds of Ganjam in North Madras, think an ancestor is re-born in a child.* 
The Poliars, formerly a slave class ia Malabar, worship the good dead as Erikapeni, and the 
bad dead as Kuli, and make offerings to both.* The Panians, a wild tribe near the Wynaad, 
call good spirits kulis and bad spirits pénés. They lay ont rice, cocoanut and liquor on the 
ground, and call on the spirits to receive the offerings.2® The Arriyans, or Malai-arasar, of South 
Travankor worship ancestors and local spirits who live in peaks, trees and great rocks.% 
Sir W. Elliot mentions the case of a woman in Masulipatam, who was believed to have been 
murdered by her husband coming and entering into women and demanding her husband. The 
woman afterwards became a goddess, and was worshipped.2”7_ The Malabar fishermen, known as 
Mukuas, worship the spirits called Paisachis, and respect a class of exorcists called Kunian.® 
The Kurubarus, properly shepherds and blanket-weavers, one of the leading Kanarese tribes, 
worship virikds, the spirits of unmarried ancestors. Red cloth, molasses, and rice are offered 
every year to them. If the feast is omitted, the virikis get angry, send sickness and 
horrid dreams, kill sheep, and strike people on the back when they walk at night. They are 
appeased by a feast.22 The worship of unfriendly spirits, or demons, is most typical among the 
South Indian Shanirs. The spirit is called Pai, or Pé.8° Sir W. Elliot says this demon-worship 
has infected all the religious systems of India. The Brahmans abhor it, but in sickness conform 





4 Op. cit. Vol. XV. p. 249. § Op. cit. Vol. XV. p. 208. 6 Op. cit. Vol. XIT. p. 98. 
7 Op, cit, Vol. XXITL. p. 117. 8 Op. cit. Vol. XXIII. p. 178. ® Op. cit. Vol. XXI. p, 1%, 
10 Op. cit. Vol. XXI. p. 124. 1! From M8. notes. % From MS. notes. 
18 Hislop, Aboriginal Tribes of the Central Provinces, p. 4. % Op. cit, App. I. 
18 Op. cit. p. 25. 16 Op. cit, p. 21. 17 Op, cit. App. IIT. 
18 Jour, Ethno. Soc. Vol. I. p. 106. 19 Dalton’s Descriptive Ethnology of Bengal, p. 139. 
® Op. cit. pp. 117, 182. "1 Op. cit. p. 91. 32 Tylor’sa Primitive Culture, Vol. IL. p. 162, 
23 Macpherson’s Khonds, p. 56, 34 Buchanan’s Mysore, Vol. IL. p. 492. 
2 Op, cit. p. 496. % Jour. Ethno. Soc. New Series, Vol. I. p. 109. 
87 Op. cit. p. 116. % Buchanan’s Mysore, Vol. II. p. 528. 


2 Op, cit, Vol. I. p, 397. % Jour. Ethno. Soc. Vol. I. p. 116. 
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to it.5! In Majisor the Idigas, a Teluga class of palm-tappers worship virikds, or the spirits 
of unmarried men.®2 The Telugu Bédaraus of North-East Maisor believe that the spirits of 
the unmarried dead, or virikds, come back, and threaten evil if they are not worshipped. Images 
are carved, or rather rude shapeless stones are set up, oiled and kept in a hollow cairn of stones, 
and offerings of rice and cloth are made to them.3’ The Lali-Gundérus, a class of Maisor 
husbandmen, pray to the spirits of the good dead who send dreams.*4 The Wakalgarus, 
another very large class, believe that the good dead warn in dreams.*5 In Maisor the Gollarus, 
a Telugu tribe, sacrifice to the spirits of the good dead.*6 The Kunsa Vakaligarus, a class of 
Karnatak husbandmen, think that the spirit of the good becomes a kind of god and warn men 
in dreams, Bad men become devils, but have no power over men.5? The Koramas of Maisor 
worship a male deity named Muni, and make him presents of fowls, pigs, goats, and sheep.5® 
In Maisor the ammas, or mothers, are very largely worshipped by the Iower classes; and their 
priests, as a rule, belong to the impure tribes. Lingayats, and even Brahmans in danger, some- 
times make (blood) offerings to the mothers.°® The ammas, or mothers, are the great objects of 
worship among the lower class Hindus of South India.“ Whenever a Br&hman meets with 
good fortune he must perform a memorial service to his ancestors.4! 


In Central Asia the Kafirs of the Hindu Kush believe that many of their idols were once 
men and women.*2 They leave an open space im their line of battle, that there may be room for 
the dead heroes to join the conflict and fight on their side.’ The Burmans worship spirits 
named nits, and make them offerings of water, fruit, oil, lamps, and morsels of food. The chief 
Burman spirit is called Tagaung. He was formerly a king.44 Numerous early tribes in Burma 
Scattered among the Buddhist Burmans, such as Karens, Kachins and others, have no worship 
but naé or spirit-worship.45 Ancestor and hero-worship is the basis of the Chinese religion.*¢ 
The Chinese make such prayers to their ancestors as a Christian makes to God — grace to 
pass safely through life and to prepare for eternal glory. In times of trouble they go and 
consult their ancestors.4? Filial piety, which, after the death of parents, assumes the form of 
ancestral worship, must be considered the central doctrine of the system of Confucius, and is 
regarded at present asthe national religion of China.4® The worship of ancestors is one of thé 
chief branches of the religion of the Chinese.“ The Japanese samis, or gods in Shinto temples, 
were dead ancestors, chiefly emperors.5° The kamis, or guardian spirits of Japan, are (dead) 
men.5! 


The Australians have no religion, except the ghosts of the dead and demons. Caves, 
thickets and pools of water are supposed to be haunted by the spirits of the dead.5? The dead 
are worshipped in New Zealand. The Negritos of the Philippine Islands hold the dead in 
great reverence. For years they offer tobacco at the tomb, and hang the bow and arrow of the 
dead over the grave, and think he goes a-shooting.54 Among the people of the Hervey Islands, 
after a chief died, his head was cut off, and a coeoannt laid in his grave, and the head was set 
in the bow of a ship, and was prayed to in bad weather.°5 The Polynesians, Fijians, Malays and 
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New Caledonians worship dead and more remote encestors as gods.§* The people of the Marian 
Group, or Philippine Islands, have an extraordinary veneration for ancestors, not out of love, 
but out of fear. They keep their skulls in their houses and call om them in time of need."? 
The people of the Solomon Islands say all spirits were men. In Melanesia one great class of 
spirits is the ghosts of men.™ | 


Some tribes in Central South Africa pray to the departed chiefs and relations. In 
Africa the spirits of men are the Zalus’ deities.1 In East Africa graves of chiefs strewn with 
broken earthenware, and also with huts built over them with a centre post of cactue tree, are 
common. The Bongos ef the White Nile make images in wood of their dead chiefs 
and of their wives and children, and adore them. The only god of the Shillooks 
of the White Nile is an ancestor who brought them to their present settlement.4 
In Madagascar a divinity is ascribed to anceators. They are said to have gone 
to be gods, and are invoked in prayers immediately after the Supreme Being. The god 
of the Hottentots is their great chief, and when they are in trouble they pray at their 
ancestors’ graves.°7 The worship of ancestors is found both in North and in South America.®* 
Some tribes eat the ashes of their fathers to whom they pay divine donours. The Romans 
worshipped their house-fathers and their tribe-fathersas Lares and Manes, and im their 
honour held the Parentilia Festival.” 


A main ground for the belief ia the return of ancestors was the likeness of children to 
the dead. The Kénkan Kunbis and even Brahmans believe that the dead ancestors sometimes 
come into children, and so in many cases children are named after their grandfathers or grand- 
mothers. Among Gujarat Musalmins, if a child is naughty or peevish, its mother or aurse 
says: ‘Its kind has come on its head.”?) It is the belief of the Khonds that an ancestor comes 
back inachild.74 Among the American Indiana, when a man dies the medium pats his hands on the 
head of one of the mourners, and the spirit of the dead enters him, ready to appear in his next 
offspring.” Among the Laplanders of Europe, an ancestral spirit tells the mother that he has 
come inte the child, and directs her to call the child by his name.’4 


2. Ancestors become Guardians. 


1. Spirits as Guardians. 


If the first feeling towards the ghostly dead was fear, the wars between riwal families and 
rival tribes must have given rise to the idea that the gallant dead were the guardians of the 
living.”5 Visions of warriors, as in later times, would appear and turn the scale in a fight. 
From faith in the family head, or in the chief of the clan, flowed the great body of guardian 
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spirits, — the Vaishnava or protecting element in many faiths, — the origin of family badges, the 
Hindu dévak, the American totem, the Australian dobong. 


One result of the guardian, or dual type, of religion — Zoroastrianism, Vaishnavism, Bud- 
dhism, and Christianity — was to increase the power and the fear of unfriendly spirits ; 
the greater the evil to be warded, the higher the value of the guardian. None of the higher faiths 
seems so suited to foster magic as Buddhism. Its ascetic morality, its deification of dread, 
andits want of a controlling guardian, made practical Buddhism a fight between fiends and 
magic. The Jain gérjis are the only body of priests in Western India, whose chief function is 
exorcisim.”6 Among the Kirfntis, or Kiratis (calling themselves Khombos and Kirfwas) on 
the Bhatin and Népil borders arc exorcists, who wander dressed as Buddhist priests, dance 
and cast out devils.?7?7 The Lepchas of East Bengal, who are Buddhists, have priests who are 
medicine men, exorcists and directors of feasts in honour of evil spirits.”2 The Buddhist Bhutiiis 
of Bhutan believe in a countless host of spirits, and make them offerings of flowers and rags.7® 
In North Bhatan the Buddhist priests are the doctors of the people. Exorcism is the only 
system of treatment.99 Brahmans have despised this power of exorcism, trusting to Siva, the 
ruler of spirits; and among Lingiyats the wearing of the ling frees from the fear of spirits. 


The following examples support the view that the family dead were the first guardians. 
The Komarpaiks of Kanara believe that the spirits of their ancestors become guardians of their 
houses. They make offerings of fowls and sheep to these guardian spirits on the last day of 
Dasara.8! The Havig Brihmans of Kanara, on their marriage and other auspicious occasions, 
worship the eight matrikds, or mothers, and the pitris, or ancestral spirits who are considered as 
guardians.°? The Atté Vakkals offer a cock to the guardian spirits, or nas.83_ The guardians of 
the Shenva Tirs, or Shindis, of Gujarft is Bhildimata, a woman of the house. The Central 
Provinces Kols bring back the souls of the dead to be worshipped as house spirits.°5 The 
guardian of the Kars, or Muisis, of West Bengalis the spirit of a dead chief.26 The Buniyas of 
the Central Provinces leave a dish of flour on the tomb, and going back search for the print 
of a fowl’s foot. The print shows that the dead is pleased, and has come asa guardian.§? The 
Bhiiyas, a Turanian or Dravidian Bengal tribe, worship the sun asa guardian, calling it Vira, or 
Mahabir, the heroic dead.8* The Orissa Khonds had the country full of guardian spirits.°® The 
guardian of the Central Provinces Gonds isa dead man.° The worship of adead ancestor 
asa guardian is recorded from all parts of the world.®! Among the Hindus the whole 
dinner has first to be offered to the guardian. They put morsels of food in five places.°2 The 
Veddas of Ceylon think the dead are guardians.*5 In Burma _ people are buried alive at the 
gates of cities, in order that they may become guardians and hover about the gates and bring 
harm on strangers. In Burma certain nats (spirits) are considered as the guardians of the 
empire.** The Bghai Karens of Burma have one or more stones as household gods, to which they 
offer a cock. They say: ‘If we do not give them blood, they will eat us.”®° The Chinese | 
have a female guardian spirit called Kum Fa,adeified woman, who presides over child-birth and 
diseases.°7 In Japan, in front of Shinto temples, many fowls are offered to guardian gods.°8 
The Melanesians of the Pacific have champion stones in the house associated with some dead 
person. The ancestral guardian is worshipped in Tasmania, New Zealand and Madagascar. Tho 
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belief is strong among the South African Zulus.!© Among allthe nations of the Zulu country 
it is a custom that ou starting for a war, or a hunt, the chief sacrifices to the spirit of his imme- 
diate ancestor. It is to the humonr of this capricious spirit that every degree of success or 
failure is duet The Papuans of New Guinea have an idol called Kaiwai. This seems to be 


the guardian spirit of each person. When a man dies, the guardian is abused, and is set over’ 


the grave, and left there to rot.2 In America the Hyperboreans hold that men who die a 


natural death become guardians.2 The Dacota Indians take a round stone, paint it red, call 
it grandfather, and pray to it as a guardian.4 The Roman Catholics believe in an angel’ 


guardian, who keeps off danger, and warns and stirs to good.5 


One ofthe early phases of the guardian theory was that there were guardian animals. 
- Guardian animals were of two kinds: animals whose habits suggested that, they held the 
spirits of the dead — the cock, the crow, the snake, the monkey, the rat. Another class of animals 
scem to owe their position as guardians to the fact that they were man-eaters, whose spirits 
staying in their living tomb made the eaters kindly disposed to men, or at least spirit- 
scarers. Thus, in North Kanara the important cultivating class of Halvékki Vakkals, an early and 
wide-spread tribe, is divided into eight clans, each of which has a separate clan god, or guardian 
spirit, and a name-giving article which they do not eat. Thus the Kadanballis do not eat the s#m- 
bar, or stag, called kadavein Kanarese. The Bargalballis do not eat the deer (bdrgd), and the Kunti- 
ballis do not eat the woodcock.6 The reason why they do not eat these animals is probably that 
they are considered as guardians, The Vaydas of Kachch worship the monkey god, who is 
considered as their ancestor,’ and to please him, in their marriage ceremony, the bridegroom goes 
to the bride’s house dressed as a monkey, and there leaps about in monkey fashion.® The 
guardian spirit of the Kurs, or Muasis, of West Bengal is Gansim, a Gond chief, who was eaten 
by a tiger.© Among the Central Province Gonds, Baghdév, the tiger-god, is a man, who has 
been eaten by a tiger.!0 The Malays hold that the spirits of dead men go into tigers." In the 
Hervey Islands one clan held birds sacred, and another the land crab,!2 The Africans believed 
that men went into snakes and monkeys,!5 and the American Indians hoa nea men went into 
the bear, wolf, tortoise and deer.!¢ 


Under the head of animal-worship it will beshewn that these animals were all held to be 
guardians and spirit-scarers, Similarly several of the spirit-scaring or guardian plants 
and trees, as the betel and cocoanut, are used to represent ancestors. Among the depress- 
ed Gujarat Shindas, Bhildi Mata, the family guardian, lives in a cocoanut.!5 Guardian spirits 
need not always be friendly or well-disposed, they may have been neglected, and so be angry, 
and have to be appeased by offerings. Again, guardians are not always, and they were notat first, 
satisfied with milk, flowers and fruits — lifeless offerings. They were accustomed to other food 
in their life: they were used to worry!® enemies, and, therefore, their strength must be kept 
up. This seems the reason why Lakshm! was till lately in Bombay, -and is still in outlying 
places, pleased with blood offerings — cocks, goats, and even buffaloes. 


(To be continued.) 
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FOLKLORE IN SOUTHERN INDIA. 
BY PANDIT NATESA SASTRI, B.A., M. F. L 8. 
No. 38.— The Talisman of Chastity. 


In the land of Akhandakavéri there reigned a king, named Viradéva. He had an only 
daughter, named Ambika. She was his only hope, and so he brought her up very tenderly. 
Nor was her education neglected on that account, as is usually the case with spoilt children. 
She was put to school at a very tender age, and was very carefully educated. Every day she 
rose up early from her bed and devoted her whole time to her studies. It was a very hard 
routine that she had to undergo, attending upon-various teachers and receiving instruction 
from them, for they were numerous. Indeed there was a professor employed for each of the 
sixty-four departments of knowledge —chatus shashthi kalds. So ardent was her desire to 
acquire knowledge, — so great was her thirst for it, that she drank deep at the fountain, and 
before she attained to mature age she became a great panditd. Of all the sixty-four teachers 
presiding over her tuition, there was one whom she specially venerated, for he deserved it. 
To him she gave the best of her love. He had instructed her the most, and rightly deserved 
the extreme veneration in which he was held by his royal student. 


When Ambika had-almost completed her education, it was time for her to retire from the 
company of her much venerated masters, and shut herself up in the closely guarded rooms 
of her palace, as became a royal maiden. She therefore proceeded to the house of each of her 
teachers to take leave of them in person. Everywhere she found a ready welcome. The usual 
presents were exchanged ; advice was freely given; and the parting was joyous and pleasant. 
Then, after taking leave of her minor teachers, she reached the house of the great master whom 
she held in such veneration. When the usual presents were placed before him, he said : — 


‘“‘My dear Ambika, it was not for these presents and flimsy nothings that I took so 
much care of you. My fee is an embrace from you, not now, — but, on the first day of your 
nuptials with your lawful husband, whoever he may be. On that busy day, when the festivities 
are over, and when you are ready to enter your lord’s rooms, you must take leave of him for a 
short time and visit me in this house with all your nuptial decorations and allow me to embrace 
you first. This is the fee I demand for all my trouble on account of your education, and no 
other fee will I accept.” 


Thus spoke the master, and Ambik& nodded assent to his demand, for she was so mad 
in her veneration for his learning, that she overlooked his moral character, She perceived his 
meanness and depravity, as in reality she had strong ideas on morality and chastity; but her 
childish veneration for the man made her consent, and she promised to visit him on her 
wedding day as ordered. Without any ill-will towards him she returned home, and thence 
remained shut up according to the custom of the country, expecting her wedding. 


A princess, so learned and so beautiful, could not have long to wait for marriage. The 
prince of the Pandiyas soon sought her hand, and, as usual, the marriage was celebrated in 
the capital of Akbandakavérf. Great were the preparations. Grand werethe ceremonies. The 
busy day was drawing to aclose. The night had set in. The preparations for ushering in the 
bride and bridegroom were gone through ; but, as Ambika was just on the point of entering her 
lord’s room, she made some signs to her mother, as if she wanted to retire for five or ten 
minutes for some urgent reason. 


The princess thereupon disappeared in the twinkling of an eye, and vanished like lightning 
among the clouds. She had already planned a secret way for her escape, and for the faithful 
execution of her promise to her master. All this she had done for herself. Nosecond soul knew 
anything about it, With the rapidity of lightning she flew to her master’s house and knocked 
at his door, and he knowing well, that it was the day of the princess’s marriage, was all agog 
to test Ambika’s faithfulness. At the first knock he came out suddenly and opened the door, 
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and, in reality to his amazement, found the princess standing in all her wedding attire before 
him. Now, this man was the noblest of human beings and had all along perceived that Ambik&é 
had the greatest regard for a promise. His indecent demand was merely a strong 
test to examine her. He bowed himself at her feet, and, instead of meeting a tutor come to 
ravish her and make her life a burden to her, she heard a voice from the ground :— 


** My noble Ambika, never hereafter take me for a vile brute. My demand was only made 
to test your power of keeping a promise. Return home at once, and repose happily by the 
side of your husband. Till now you were my daughter by the rules of tutorship. From this 
night you are my mother.” ji 

Thus said the master, and showering his blessings on her, requested her toreturn in haste 
to the palace. Ambika, overjoyed and extremely plcased at heart at her adventure and her 
unsullied reputation, returned as quickly as she had left. But for all that, the time had been 
longer than she had expected, and her beating heart and profuse perspiration roused the 
suspicions of her husband. And, as usual, with young princes, he suspected her chastity 
at once. At their very first meeting there was a quarrel. 


‘‘ Where did you go for so long?” asked he. 
‘* Only to the back of the palace,” said Ambika. 


‘So !” said the husband. “Till I have more confidence in your chastity, I shall not sleep 
by your side. Slcep in a distant cot. Never approach me,”’ roared the enraged prince. 


“My lord! I am as chaste as pure milk. I have never known any one till now. If it is 
my fate that I should be thus suspected, I shall bear it without any murmur and wait for your 
lordship’s pleasure to regain your confidence. I agree to your lordship’s hard condition,” 
replied Ambika, and calmly waited upon her husband. 

The prince was unbendable. His suspicion was very strong, and it was not easily to be 
overcome. All Ambiki’s explanations were in vain. But she did not utter a syllable about 
her promise to her tutor, dwelling only upon her purity of conduct. There was no other place 
to go to; so she had to sleep apart from her husband in the same room. Thus the first night 
passed away ; and so the second, and third — a week — a month. Every night the prince and 
princess retired to their bed-chamber, and slept on different beds, To the outer world they 
seemed very loving and affectionate to each other; but in their hearts they knew their extreme 
misery. 

When the first month was over the prince requested his father-in-law to permit him to 
return to Pindiyadésa with his wife. The lord of Akhandakavért readily gave his consent, and 
sent off his son-in-law and Ambik& with suitable presents and other things becoming to the 
occasion, and himself accompanied the prince and his daughter for three days on their journey 
to Pandiyadéga. Then the father-in-law took his leave, and bent his way back to his kingdom. 
The prince and Ambika, after a journey of a few more days, reached his home, and the old 
king gave them a suitable welcome, and all the usual festivities were conducted at Madura, 
the capital of the Pandiyas. Here, too, no one knew of the difference that existed between the 
prince and his newly married wife. Every one took them to be the happiest of newly married 
pairs. They slept in the same room, though not on the same cot, regularly for two full months. 

During this long interval of three months and more, the prince had been closely watching 
Ambiki. The more he tested her, the more the force of his suspicions began to decline. Her 
patient conduct, her close application to her books, her profound learning and deep experience, 
her most correct behaviour towards himself, notwithstanding bis unkindness towards her, the 
unabated affection she shewed him, and a thousand other little matters came before him to 
upbraid him for his brutal conduct towards her, till, one night, he spoke to her thus: — 

‘¢ Ambika, will you, now at least, tell me the truth P Tell me plainly that you are not 
unchaste. Whatever may have been your previous course of life, I shall gladly excuse you. 
Be true now, and utter no lie.” 
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Raplied Ambika :—“*My most noble lord. I have not till now known any person. It igs 
very unkind of you to harbour such suspicions of me. I am as chaste as chastity itself.” 


Said the princo :—‘‘ You are chaste because I watch you so carefully. Who knows what 
you may be if you are left to yourself ?” 


Said Ambika :—" If this idea had been lingering in your mind, why did you not, my lord, 

mention it long ago to me? You may leave me here and disappear for any period of time 

. you like. [shall never think of any being in this world but yourself. I shall ever continue 
to be your loyal wife, however hardly you may behave to me.” 


Said the prince :—‘‘ What gaarantze is there to me that you will always continue chaste ? 
Give ms seme proof by which I may know, wherever [ may be, that you are chaste.” 


“ Agreed,” said the wife, and took out from her box a garland of lotuses. “This is the 
test of my chastity. This was given to me by my mother as soon as I came to understand. Tho 
moment the flowers fade, you must know that my chastity is lost, and that as long as these 
flowers retain their freshness I am chaste. Yoa can take it with you, and roam over the whole 
world with a calm mind, never harbouring any anxiety as to my conduct; for when you perceive 
the colour and freshness of these flowers to fade, you will know that I have lost my reputation.” 


The hasband teok the garland, for had his wife told him an untruth and said that she 
was impure, he would easily have forgiven her. But her denial increased his suspicions 
and he intended to try his best to test her: to regain her with increased love if she withstood 
the trial: to banish her for all her assumed goodness if she was really bad. With these 
thoughts in his mind the prince said to her: — 


“You seem to be a more and more curious woman every time I examine you. Do you 
practise magic to deceive people? What! These are merely ordinary lotuses, and if they are 
fresh now, they will fade tomorrow.” 


‘‘ Keep them, my lord, for some days before yon judge of them. As for your statement, I 
swear by every thiag that I bold sacred that I know of no magic, except the magic of being 
chaste and obedient to my hasband, and I have confidence that that magic will one day remove 
‘all your doubts aud make you love me all the more for your doubts now,” said Ambiki. 


The husband knew not what to say ; so he took the garland and locked it up in his box. 
He kept it with him for some days in Madura, and every morning when he left his bed 
he examined it, and to his surprise, which daily increased, he found it unchanged in color 
and freshness. He now resolved upon a plan to put his wife under the severest of conditions 
for testing her fidelity; and thus spoke to her: — 

“My Ambika! you must leave this roof to-morrow. I intend sending you to the east end 
of this town to a ruined choultry, with your maid-servants to take care of you. They wil} 
bring you every morning from the palace two measures of rice with other necessaries to live 
upon. You must live there, while I go on a pilgrimage to Banaras to wash away my 
sins for having married an unchaste wife. With your own money — and I do not know 
how you will get it— you must build a Saiva temple opposite to the choultry, must become 
pregnant of a son, through me and unknown to myself, before my return to this city. 
I shall be absent for two years. Till you perform successfully all these conditions, I shall never 
call you my wife, nor imagine you to be chaste.” 


“Agreed,” said Ambika. ‘Iam sure that my chastity will successfully help me in all 
these undertakings! With the talisman of my chastity in your hands you can go 





1 Cf. Milton’s Comus (420-487) :— 
"Tis chastity, my brother, chastity ; 
She that has that is clad in complete steel. 
* * * * e 
No goblin or swart faery of the mine 
Hath hurtful power o’er true virginity. 
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wherever you like. I shall contrive to live in the humble house selected for me e by my lord as 
happily as in this palace. It is the mind that makes the house happy.” 


Thus said Ambika, without in the least fearing her change of dwelling. Her husband admired 
her perseverance, but firmly made up bis mind to put her to this most severe test. With his 
mind thus made up, he approached his father the next morning, and disclosed to him the secret 
about his wife’s conduct, which he had till then kept to himself. He never told the old mana 
word about the talisman, nor his conditions to his wife, but proposed a pilgrimage to Baniras 
with the double object of forgetting his past miseries and of searching for a better wife. 
The father tried his best to dissuade the son from his project. 


‘‘ Remain at home, and I shall find you a better wife,” said he. 


But the son was already resolved. He sent Ambika that very morning to the choultry 
with four maid-servants to attend upon her, and every morning one of them had to come to 
the palace to receive the dole of rice. 


Ambika bravely faced her new life, hopeful of suecessfally performing all her husband’s 
conditions; but for a timo she was wholly at a loss as to how to doit. She was now very miser- 
able, — an out-cast of womankind, a suspected woman, — living on the charity of the prince. 
So the outer world took her to be. She had neither money, nor friends, nor influence and she 
feared that she might be closely watched without in the least knowing it. 


As for the priuce, the greater the distance he travelled the more his heart turned back t: 
his wife, for the talisman, which he daily examined, indicated his wife’s chastity. Now and 
then a strong desire came over him to turn back and embrace his loyal and faithful wife ; 
but at other times a headstrong stupidity to see how his wife would execute his hard 
conditions impelled him on his course. Thus he travelled fur a month and reached 
Vijayanagara. 

The king of Vijayanagara was a bad man. His pride was in having many wives, 
and his motto was that no woman in the world was chaste. The Pandiya prince reached the 
court, and, in a conversation about the chastity of the women of different parts of India, dwelt 
at length on the fidelity of his wife, and produced the talisman as a proof of it. The king of 
Vijayanagara called him a great fool for putting so much trust in womankind, and promised to 
send one of his ministers to Madura to ruin the woman he extolled so much, and whose 
talisman he possessed. 


‘‘ Agreed,” said the prince ; and a minister was at once despatched to Madura. 


Now he was one of the most depraved of human beings, whose sole object of life 
was to gain the favour of his master by doing his dirty work for him. He attired 
himself like a vendor of pearls and precious stones, and with a good quantity of these articles 
proceeded to Madura, which he reached soon. He took up his abode in tne eastern quarter, 
and in a small house he opened his shop for vending gems and pearls. Crowds began to collect, 
and these goods, which were very valuable, were purchased now and then by the few rich 
people in the place. The news spread throughout the town that a merchant with a fine stock 
had arrived from the north, and that he was exposing good stuff for sale. Few bought, for the 
articles were of high value, but the whole town congregated there to see the fine goods. 


About a month after the arrival of the merchant, the people, ceased to pour into the shop 
to take a look at the goods, and only those who really wanted to purchase went there. 
So ona certain day, when there was noone there except Dévi, a maid-servant of Ambika, 
who had come out of curiosity, the pretended merchant thus spoke to her :— 


‘‘Good woman, may I know who you are Pp 


She replied :—‘‘I am a poor woman. Servant to the princess of Akhandakavéri, who 
is undergoing punishment.” 


~~ 
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‘“Who is this princess? What is her story? Why is she undergoing punishment ?” 
the merchant asked, as if he knew nothing about her. 


The maid-servant related what little she knew, but all she knew was that Ambik& was 
suspected, and that her husband, the prince, was punishing her for unfaithfulness. When he had 
heard all she had to say the merchant, as if a new thought had dawned upon his mind, thus 
replied :— 

‘‘ Then it is already established that her character is bad. If you but aid me in seeing her 
fora night, I shall in return make over to you, or to her, my whole property. That may 
also relieve you from your present miseries. Nothing will be lost thereby. The reputation 
of the princess is already tainted.” 


The maid-servant did not know what reply to make. But the merchant, by his winning 
conversation, soon made her agree to talk upon the subject to the princess; and with this 
mission she went away. At first she did not know what to do. How to open the subject was 
the great difficulty she felt, but she was somewhat emboldenel by the thought that 
Ambika was already a suspected character. At last she told her everythinz, 


Ambika listened to what the maid-servant had to say very attentively, and, taking her iuto 
her confidence, related to her in detail every part of her miserable life — her pure unsullied 
character, the cruelty of her husband, the vow, and so on. 


Ambika then continued : — “ My kind D€vi, from to-day you must lend me all your help 
to enable me to fulfil my vows, for to-day I make yoa the chief of my maid-servants. To secure 
us funds for the raising of the Saiva temple, the suggestion of the pearl-merchant has provided 
us with means. He wants to sleep with a princess. Let him have his wish, and let my 
character still remain unimpaired. What if we decorate one of the maid-servants in all my 
ornaments and pass her off for me for a night P I can easily wear her clothes for the night. 
By doing thus, the pearl-merchant will be duped, the funds required will be secured, and my 
character will remain unsullied, So run you to the merchant and tell him that he shall have 


his desire fulfilled this very night.” 


Dévi pitied Ambik& for all that she had related to her, and, resolving within herself to do 
her best to assist the poor princess, at once arranged everything with one of her co-servants, 
and ran to the pearl-merchant. He was delighted to hear that matters were settled so easilys 
and was fall of hope that he would the next day carry the news to Vijayanagara as to how pure 
a princess Ambiki was ; so he hastened that very night to Ambika’s quarters. He spent the 
night with a maid-servant in the belief that the woman he slept with was the princess, and the 
next morning, quite in keeping with his promise, he made over to Dévi all the wealth he had 
with him, in return for her assistance, and left Madura. He journeyed for a fortnight, and 
reaching Vijayiinagara, informed his monarch that his mission was successfully accomplished, 
and that the princess was no betterthan other women. In proof he shewed one or two ornaments 
of the princess, which he had carefully brought with him. They were, no doubt, the ornaments 
of the princess, which the maid-servant had worn on the night on which she slept 
with the emissary. These proofs were quite enough to convince the Pandiyan prince 
that his wife was of a bad character. He had all along entertained that kind 
of doubt about her, though now and then there were circumstances, which made him waver in 
his opinion, The minister’s mission and the supposed successful execution of it, made the 
husband think that he was all along wrong in having now and then entertained a better and © 
higher idea of the Akhandakfvérl princess, He looked at his talisman, and not a petal had 
faded. The king of Vijayfnagara called it magic, and the trophy, which the minister had 
brought with him, in the shape of the ornaments of the princess, in token of his having spent a 
night with her, made the enraged husband think that the talisman was magical, that his wife 
was a bad woman, and that there was no use in testing her conduct any longer. 
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“ Shall I go back and have her killed for her crime?” thought he within himeelf. But 
he did not like to be so very hasty, and as the princess was his wife only in name, he did not 
much care what life she led. 


‘‘She is already proclaimed by me to be a bad woman, and deservingly has been placed 
in a disgraceful corner of the town. If she had established her conduct to be above suspicion, 
I would have taken her back to myself; but now she has forfeited all chance of ever returning 
to me as my wife. Why should I, therefore, care any more for her? Why should I cartail 
my pleasnres in travelling over several countries to visit Banaras ?” 


Thus thought: he within himself, and though the insinuating taunts of the Vijayanagara 
monarch and his minister pierced him to his heart, he heard them calmly and started towards 
‘the north. The talisman he still kept with him, thoegh he no more cared to look at it and 
examine it every day. Thue was the husband of the most chaste Ambikii poisoned in his 
judgment, and, after leaving Vijayanagara, he banished from his mind al] thoughts of her. 
The various countries he passed through, and their scenery, peoples,-manners and customs 
engaged his attention. After a seven months’ journey, he reaehed Banaras, and touk up his 
abode in a fashionable quarter, generally occupied by well-to-do people. 


He was still new to the place, and was spending his first month in making the acquaint- 
ance of several princes and noblemen’s sons, who were staying in that sacred city, like himself, 
Almost opposite to his lodging there was sojourning the prince of Sithhaladvipa, 
keeping a large establishment of servants and courtezans. The Paydiyan prince contrasted 
himself with the Sigmhala pringe and thought he to himself :— 


‘How happy this prince of Sitbhala spends his stay here! What a large establishment he 
keeps! Whata pity it is that I did not make as pleasant arrangements for myself!” 


Thus thonght he and wished to eultiyate his acquaintance, but the Sishhala prince 
seemed tocsre for nothing in the world except his own enjoyments, There was feasting, 
dancing and music in his house every day almost, but he kept it all to himself, and invited 
none to it. 


Now the P&andiyan priuce was always unhappy. His wife’s conduct since he had married 
her, the curious talisman which still preserved its colour notwithstanding the months that had, 
passed since he first received it from her hands, her goodness, sonnd learning, and then that 
she should so easily have received the Vijayinagara minister to her embrace, would come into 
his mind in his loneliness and make him extremely sad. At other times, he would entirely 
forget her, and even if he thought of her, would never bestow any thought upon her conduct. 
or how his reputation would be affected by it, as long as he did not regard heras his wife 
Bat little by little he entirely gave up all his ideas about his wife, and his great object was to 
cultivate the friendship of the prince of the Sithaladvipa, and enjoy, in his company, a1) 
the festivities to which that prince was so addicted. 


(To be continued.) 





NOTES AND QUERIES. 


A TELUGU SUPERSTITION. blow on the top of the head with the palm of 
| The Telugus, as a rule, wear constantly a | the hand he is supposed to be afflicted with 
thread round the waist which they call molatada. | hydrocele. Repeated instances to the contrary 
It is renewed from time to time. If, however, a | have not yet succeeded in convincing the 
Telugu happens to lose his wife he ceases to wear | people of the ground{lessness of this time-honored 
it for a period, and it is thrown away; and if | superstition. 


during this period, he happens to receive a M. N. VENKETSWAMY.. 
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THE BHASHA-BHUSHANA OF JAS’WANT SINGH. 
EDITED AND TRANSLATED BY G. A. GRIERSON, Pu.D., C.LE. 
(Concluded from p. 838.) 
ATHA SABDALANKARA-NAMA PANCHAMAH PRAKASAH 11 
LECTURE V. 
Verbal Ornaments. 


[On the distinction between Ornaments of Sense and Verbal Ornaments, see introductory 
note to Lecture IV.] 


[The only verbal ornaments dealt with in the Bhdshd-bhishana are those nepeneing on 
anuprdsa or Alliteration.] 


Text. 
Chhékaénuprasaélank4éra. 
Avriti varna anéka kt dét dét jaba hor | 
Hai chhék&nuprasea svara samatd bina-hu st 1 100 
Anjana lagyau hat adhara pydré nainant pika | 
Mukuta-mdla upati pragata kafhina hié para thika \\ 200 Ih 
Translation. 


Single Alliteration. 


[Sdhitya-darpana, 634. The name means literally ‘Alliteration of the skilful.’] 


The repetition (dvrtttt) of several consonants, two of each, even when the vowels are not 
the same, is called Single Alliteration ; as for example: — 


‘Beloved, (what do 1 see?). Your lower lip is smeared with collyrium. Red marks of 
betel juice are on your eyes, and your pearl necklace appears fitly in disarray over your hard 
heart.’ 


{Here the heroine reproaches the hero, who has been dallying with some other flame, 
There are several consonants repeated in pairs. For instance, two min mukuta.mdla, two ¢ in 
upatt pragata, two th in kathina hié para thika.] 


Text. 
Léfanuprasaélankéra. 

Sé latanuprasa jaba pada ki duritt hoi \ 
Sabda artha ké bhéda sau’ bhéda bind-hii 864 1) 2O1l 
Piya nikata ja ké, nahi: _ ghdma, chd-dant chi \ 
Piya nikata jd hé naki-, ghima ché-dani dhi 202 41 

Translation. 

Lat&énuprasa. 


[ Sahitya- darpana, 638. The definition differs slightly. ‘A repetition of sound and sense, 
when there is a difference in the mere purport is Ldéténuprdsa.’ The figure is so named from 
its being liked by the people of the country of Lata. ] 


A repetition of a phrase, when there is a difference in the purport of the (sum of the) words 
(in each case), or even when there is no difference, is called Latanuprasa; as for example : — 


‘She who has her beloved near her, (to her) heat does not exist (ghdma nahi’), (nay, fiery 


-heat itself) is (cool as) moonbeams. But she who hath not her beloved near her, to her the 


very moonbeams are (fiery) heat.’ 
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(Here the difference in meaning is indicated in the text by commas. The above translation 
makes the example of a repetition of the phrase with the purport of the words different in each 
case. The same verse, with the punctuation made the same in each case, is an example of 
Létdnuprdsa when there is no difference in the purport of each phrase. Judging from the 
definition given in the Sdhttya-darpana, this ornament is distinguished from the Yamaka 
(v. 203), by the fact that in the Létdnuprdsa, the meaning of the separate words in each 
repetition is the same, though the purport is different. In the Yamaka, the repeated groups of 
consonants have altogether different meanings. ] 


Text. 
Yamakénuprésélank4éra. 
Yamaka ésabda kau phiri sravana artha judat 26 jant t 
Nitala [chandana] [chanda na jht adhika agni té* mdns 1 208 if 
Translation. 
The Pun. 


[Sihttya-darpana, 640, That work, however, does not class the Yamaka as an instance of 
anuprdsa. The translation gives ‘rhyme ’ as its English equivalent. | 


When ‘one hears the same word (or more accurately, the same collection of vowels and con- 
sonants) repeated, with a different meaning in cach case, it is called a Pun; as for example : — 


‘Neither (refreshing) sandal ointment nor the moon is cool to me. Each appears to ‘me 
hotter than fire.’ 


[The complaint of a disconsolate heroine separated from her beloved, the group of letters 
repeated is marked in the text with square brackets. } 


Text. 

Vrittyanuprasaélankars, : 
Prati akshara dvritli bahy VWPitti tint vidhi mani | 
Mathura varna ja mé& sabat upandgarikaé jdni 1 204 tt 
Diujai parusha kahata saba jd mé* bahuta samidsa | ° 
Binu samdsa binu madhuraté kahar kémala tisa \ 206 It 
Ali kari bhari ghatad pydri vari vésa t 
Piya paradlésa a'désa yaha dwata nihi sa'désa \) 206 fj 
Kékila-chataka-bhringa-kula- héki-kathina-chakéra | 
Séra sunai* dharakyau hiyau kima-kataka ati j6ra \) 207 tt 
Ghana barasai démini lasus dasa disi n-ra taranga | 
Dampati hiya huldsa té: alt surasdia ananga W208 It 

Translation. 


Multiple Alliteration. 


[Sahitya-darpana, 635. The Bibl. Ind. translation renders the name of this ornament by 
the words ‘Harmonious Alliteration.’ It will appear, however, that such a title is not suited 
for the ornament as described, at much greater length, inthe Bhdsh@bhishana. I have adopted 
the term Multiple Alliteration, because the fact that the same letter is repeated more than once 
distinguishes it'from Chhékdnuprdsa, or Single Alliteration (v. 199).] 


The multiple repetition (durittz) of (a letter or letters), in several syllables, is called Multiple 
Alliteration, and is of three kinds, viz. : — 


(2) That in which all the repeated letters are melodious. In this case it is called 
Upanigariké vyitti. (The origin of this name is obscure. ] 
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(6) The second kind is that in which there are lengthy compound words, and is called 
parusha vritti, or Harsh repetition. : 

(c) The third is that in which there are no compound words, and no repetition of melo- 
dious letters. This is called Kémalé vritti, or Delicate repetition. 

Examples are : — 

(a) ‘Very dark and heavy are the clouds, and the dear lady is of tender age. Her beloved 
is in a fay country, and anxious is she, for no news of him cometh.’ 

[Here the vowel d@ is repeated melodiously several times in the syllables kd(ri), bhd(rt), 
pyd(ri) and vd(ri), and also the letters désa are melodiously repeated in the words paradésa, 
a‘dééa, and sa‘désa. Hence the couplet is an instance of upandgarikd vritti.] 

(b) ‘The many cuckoos, chdtakis, shrikes, harsh peacocks, and partridges, — when I hear 
the voices of all these, my heart is filled with agitation, and the army of the God of love 
violently (assails me.’) 

[Here there is a repetition of the letter & in several syllables, and the whole of the first 
line is one long dvandva compound. It is therefore an example of parusha vritts. ] 

(c) ‘The clouds pour forth rain, and amid them flickers the summer HKghtning. In all 
directions are wavelets of water (on the swollen rivers). High surges up love, full of joy, in 
the hearts of the happy pair.’ 


[Here the letters s and ¢ are repeated each in several syllables. There is no repetition of 
melodious letters, nor is there any long compound. Hence it is an instance of kémalda vrites.] 


Text. 

Grantha-praydjana. 
Alankdra gabldrtha ké kahé éka sat dtha | 
Karé prakata bhdshdé bikhat dékhi sanskrita pdtha Ww 209 I 
Nabddlankritt bahuta hat akshara ké savtyéga | 
Anupraésa shata vidhi kahé j6 hat bhdshd yoga W210 tt 
Tah nara ké hétu yaha kinhyau grantha navina | 
Jé panditu bhdshé nipuna kavitd bikhat* pravina \) 211 It 
Lakshane tiya aru purusha ké hdva bhdva rasa dhama | 
Alankdra sanyoga té bhdshd-bhishana naéma \ 212 tt 
Bhiasha-bhishana grantha kau’ 46 dékhat mana lai \ 
Vividha artha sdhitya rasa taht sakala darasd:t 1 218 


Iti Sabdélankdra-ndma panchamah prakdsah WB 
Iti Srimanmahiraja-Jasavatasimha!-kritam Bhash&-bhishanam sémptrnam. 


Translation. 
Epilogue. 

I have described one hundred and eight ornaments, both verbal and of sense, and have 
explained them in the vernacular, after consulting various Sanskrit works, 

Thore are many verbal ornaments, arising from the conjunction of letters, but I have only 
described the six kinds of alliteration, which are those suited to (composition in) the vernacular. 

I have composed this new work for the man who is a pandit, expert in the vernacular, and 
skilled in writing poetry. 


I have described the distinguishing characteristics of Heroines and of Heroes, the Indications 
of Emotion, the States or Conditions, the Sentiments, and the [Permanent Conditions (sthdys 


a 


1 So in all copies. 
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bhdva) which form the] abode (of the sentiments). To these I have added (an account of) 
the Ornements, and have named my work the Bhdshd-bhishana. 


He who carefully peruses this work, the Bhdshd-bhishana, will find explained to him in 
all its various meanings the essence of rhetoric. 


End of the fifth lecture of the Bhishd-bhitshana, entitled Verbal Ornaments. 
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BULLETIN OF THE RELIGIONS! OF INDIA. 
BY M. A. BARTH OF THE INSTITUT DE FRANCE. 
(Translated from the French by Dr. James Morison.) 


I shall follow in this dulletin the same order as in the preceding ones : — I shall examine, 
in succession, the works relating to the Veda and Brahmanism, which forms, in a manner, 
the continuation of the Veda; in the next place those which bear on Buddhism; and its 
twin, Jainism ; and finally those which treat of that conglomeration of sects, observances and 
creeds which modern India continues to present to us, a conglomeration which has not yet been, 
and, in fact, cannot be, defined, and for which I reserve the name of Hinduism. This arrange- 
ment cannot be considered organic or chronological, except to a certain extent. The second of 
these divisions, Buddhism and Jainism may, it is true, be easily detached form the rest,— 
provided, however, that we replace them in our thoughts in the surroundings from which they 
arose, aud which continued, side by side with them, to develop. This is not the case with the 
other two. Ancient Brahmanism cannot be separated from the Veda on one side, and from 
modern Brahmanism on the other, and the latter, again, is so intimately connected with all the 
branches of Hinduism that too sharp a division runs the risk of breaking vital connections, 
The discrepancies, no doubt, are numerous and sometimes of such importance as to appear, at 
the first sight, decisive ; nevertheless, itis equally difficult to make a sharp division either from 
a logical point of view, or according to chronology. The latter, in fact, for the ancient periods 
is often little more than fanciful, and represents the reflection of our own way of looking 
at the logic of facts. 


This is a difficulty which we meet, in fact, almost everywhere, but perhaps nowhere in 
such a high degree as in India, Here, as far as we go back, we find several traditions, equally 
rich, full in details, and systematic, but dates of absolute certainty occur only very late, 
when the periods of genuine growth have been over for a long time. No nation bas ever been 
of so systematic a turn of mind and no pation has shewn more indifference to contradictions. 
Nothing ever incorporated in their traditions has completely vanished, and even what has the 
most modern appearance we may look to find again some day or other in their most ancient 
monuments. In very few cases only are we likewise able to ascertain which of their ideas are 
ancient or modern, and every attempt at an accurate division in some way lays itself open to 
objections. This is the reason, why we place, at the end of our first section, the ancient Epic 
poem and the different sdstras, which are connected, or make pretensions to be connected, more 
or less legitimately, with the Veda, It is clear, however, from several important points of 
view, for instance from that of the theology of these works and frequently even from that of 
simple chronological order that these texts cannot be quite separated from, e. g., the Purdnas, 





1 From the Revue de l'histoire des Religions, publieé sous la direction de M. Jean Réville [Annales du Musée 
Guimet]. 
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which we place in the third or last section. In this case our excuse must be the English 
saying, ‘‘the line must be drawn somewhere,” and also the fact, that this order, with the 
restrictions just made, remains still the best and, in any case, the most convenient that can be 
imagined. 


I do not pretend to be any more complete in this Report than I was in the preceding ones. 
Indian studies extend now over so vast a dominion, India itself has for some years taken so 
active a part in them, that it is impossible to procure, still less to take notice of, everything that 
is of any importance. With a fewexceptions, where I merely mention the books, I shall only 
speak of such works as I have been able to personally examine. Even for these I shall try 
to be brief, whenever I am obliged to recur to matters already treated in this Review, to avoid 
making too many repetitions. 


I. Veda and Brahmanism. Professor Max Miller has quickly carried to a successful 
completion the 2nd Edition of the text of the Hymns of the Rig Veda with the commentary 
of Sayana,? for which he found in India not only a gencrous Maecenas, the Mahiraja of 
Vijanagram, but also additional manuscript materials. 


After this renewed inquiry and revision, both carried on, as before, with admirable fullness 
and care, the traditional text of the hymns may be considered as established definitively, and 
the restoration of the text of the commentary of Siyana has not much to expect from future 
discoveries. This edition, however, does not yet render it unnecessary to recur to the old one, 
The Indices are not included. - But this is an omission of secondary importance, which, no 
doubt, will soon be supplied, and we may now consider as completed this great and noble 
work, with which the name of Prof. Max Miller will remain connected as long as Oriental 
studies are held in esteem, and when certain unpleasant differences, to which it has given rise, 
will long be forgotten. Not many scholars will be found in a single century who have been 
so lucky. 


Almost at the same time a native edition of the Rig Veda and its commentary was publish- 
ed at Bombay.® This edition is not, like other publications of the same kind recently made in 
India, a mere reprint, It is founded on an independent collation of excellent MSS. It has thus 
a value of its own, which Prof. Max Muller has readily acknowledged, and it does the greatest 
honour to the Theosophical Society of Bombay, which has borne the expense and which, in this 
instance, has been working to better account than its sisters of Madras and Calcutta. Dr. P, 
Peterson, in editing parts of the text and commentary of the Rigveda, had particularly in view 
edneational wants.4 Nevertheless, he has not considered himself relieved of the responsibility 
of a serious editor. His texts are his own,as he has taken the trouble to establish them anew on 
the foundation of MSS, Their contents are as follows: — (1) a selection of hymns accompanied 
by the commentary of Sfyana and critical notes ; (2) the preface of Sayana and critical notes ; 
(3) Hymns from the Seventh Mandala with extracts from the Pada text with the commentary of 
Siyana and critical notes. The latest of these different parts is the translation of the Preface of 
Siiyana. It is an excellent introduction to the study of the style of the commentators, by 
means of an elaborate and extensive specimen. The translation itself is a mixture of literal 
version and more free paraphrase ; it makes us catch the progress of the living thought and the 
manner of composition peculiar to this sort of writings. Considering the aim of the book, I only 
regret that Dr. Peterson has not added the exact references to the quotations of Siyana, and that 
he has refrained from all comparison with parallel passages from the Preface to the com: 





2 Four vols., quarto, 1890-92, 

8 Rigveda Samhita, with la Commentery by Sfyanfcharya, edited by Rfjdrém ShAstri Bodas and Shivardm 
ShAstri Gore, 8 vols. octavo, Bombay : 1889-90. 

¢ P. Paterson, Hymns from the Rigveda, edited with SAyana’s Commentary, Notes and a Translation, Bombay : 
1888. — Handbook to the study of the Rig Veda, PartI. Introductory, Bomhay: 1890—Part II. The Seventh 
Maniala with the Commentary of Siyana, Bombay : 1892. These three volumns form Nos. XXXVI., XLI. and 
XLIII, of the Bombay Sanskrit Series. 
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mentary of the Taitiriya Saihitd. Likewise, the notes, which bear only on the criticism of the 
text, would have been far more useful if they also included historical explanations. 


The traditional text of these ancient documents being once established, there still remains the 
more arduous task of interpreting them. We have to mention in this respect a longer series 
of efforts of different tendency and value, the best of which, we must confess, leave us still far 
from our goal. Ihave already explained myself in one of the preceding numbers of this 
Review on the translation of the hymns by Prof. Max Miiller resamed in the Sacred Books of 
the Hast, and I have done so fully enough to think myself disponsed from recurring to it 
here. The translation published at Benares, by Mr. Griffith’ comprehends like that of 
Prof, Max Miller the whole of the work. With this exception it has a quite different character. 
The object of the latter is to give the English and Anglo-Indian public a true representation 
of this ancient poetry, interpreted according to the method and general results of European 
criticism. It presents itself without any scientific apparatus, which, however, does not imply 
that it is not scientific. The author, who was the Principal of the Benares College for a long 
time, has a profound knowledge of the Indian languages and customs, and of the Indian mind, and 
for many passages one would be wrong not to reckon with the translation, though it lays claim 
to so little outward pretension. But it is written in verse, soinetimes in very fine verse. 
Whatever may be the capability of Mr. Griffith to render the Hindu metres into English, 
a capability which is no Jess splendid here than in his translations of the Kdmdyana and 
Kumérasambhava, it is evident that the literal exactness, often the only one that can be 
attained, had to be sacrificed more than once. 


After these versions, more or less complete or intended to be so one day, and before 
passing to the works which belong to general interpretation, there remains for me only to men- 
tion some partial translations. 


M. V. Henry® bas begun to publish the commented translation of forty hymns of the Rig 
Veda, which the late M. Bergaigne had prepared for his ‘“‘ Chrestomathie védique”’ completed 
and edited, but after his death, through the pious care of his pupil and friend. One finds therein 
Bergaigne himself with his incomparable masterly knowledge of the Rig Veda, his most scholarly 
conscience always on guard to control and correct himself, and it appears more than ever 
regrettable that this keen intellect, at once so audacious and so cautious, has been taken away from 
us so prematurely in his full strength, before he could give us his last results. Professor Bollensen? 
has given a translation of, and full commentary on, one hymn, I, 88, or rather a new text of this 
hymn, based upon conjectures. Professor Bartholomae® and Professor Aufrecht have dis- 
cussed single passages. Professer von Bradke® has declared himself opposed to an attempt 
(little justified) of introducing into the vocabulary of the Rig Veda a set of new significations. 
He did not succeed so well, I think, when taking up again after Prof. Geldner the hymn X, 
102, He exaggerates the comic element and makes a simple parody of it.!° Why should it have 
been impossible to worship Indra seriously in a legend full of improper expressions and contain- 
ing certain details, which we may be sure excited hearty laughter in the audience ? Professor 
von Roth has tried to reconstruct the arani, an apparatus used in the ritual for the produc- 
tion of fire,!! and to shew what difference there is between the modern instrument and the more 
simple often mentionedgin the hymns. He has also applied himself to solve with that lucid 


§ Ralph T. H. Griffith, The Hymns of the Rigveda, translated with popular Commentary, 4 vols. in 8yo. 
Benares: 1889-92. 

6 In the Mémoires de la Sociéte de linguistique de Paris, Vol. VIII. p. 1, etc,, 1892. The published portion 
comprises the fourteen first hymns of the Chrestomathie. ; 

t Fr. Bollensen, Beitrage sur Kritik des Veda, Zeitechr. der Deutsh. Morgenland. Gesellechaft, XLV. (1891), p. 204, 

6 Chr. Bartholomae, Arisches, tbidem, XLIII. (1839) p. 664, and XLVI. (1891) p. 291.—Th. Aufrecht, Zur 
Erklarung des Rig Veia, thidem, XLV. (1891) p. 305. 

9 P. von Bradke, Ueber Vorvedisches im Veda, tbidem, XLV. (1891) p. 684. 

10 Kin lustiges Wagenrennen tn Altindten, thidem, KLIII. (1889) p. 445. 

11 R. Roth, Indische’s Feuerreug, tbidem, XLIIT. (1889) p. 590. 
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A aT 
simplicity which is the mark of every thing he writes two of the riddles of the hymn I. 164, 
which consists of nothing but riddles.!2 Bat I fear he has stopped half-way. In both of these 
verses one body and one soul is spoken of, 7. e., objects between which the same relation exists 
as between body and soul, and which came to be designated metaphorically as such.15 When 
taken literally of the soul and the body, the solution would in fact be very easy, 


In India, the interpretation of the Veda goes back to Vedic times ; the Brdéhmanas are in 
great part explanatory of it, and the separation of the words of the sacred text in the pada- 
pétha is a firat attempt at grammatical analysis, incorporated directly into the Sanmhitds. The 
other branches of exegesis, pronunciation, prosody, grammar, metre, lexicography, the calendar, 
the assignment of the hymns to their authors and different divinities, are treated in a special 
series of works, of uncertain and various dates, frequently of very doubtful authenticity, the 
majority of which are called Vedangas, “treatises auxiliary to the study of the Veda.” 
Among them, a collection of the treatises known under the name of stkshd, is being published in the: 
Benares Sanskrit Series.!3_ In the samecollection the same editor has published a new edition of 
the Pratsékhya of the White Yajur with the commentary of Uvata and various appendices, among 
others the Pratijndsutra with the commentary of Anantadeva, the Charanavyitiha of Saunaka, 
with the commentary of Mahidasa, a Jatépatala with the commentary of the editor. This 
last work, which deals with the eight different ways of reciting the Veda by repeating and 
inverting the words, and which, under its different forms, is said to be a part of the Vikritivallé 
of the old grammarian Vyadi, differs here from the two texts formerly published by Dr. 
Thibaut,! and still more from another text published more recently by Satyavrata Sima- 
sramin, in the Usha.)® 





Less dry than these fragments of the work of Vyadi, which refer to the strongest complica- 
tions of the tradition of the Vedic texts, is the Brihaddevata of Saunaka, published in the 
Bibliotheca Indica? It is a kind of Anukraman’, or index, which gives for every hymn or por- 
tion of a hymn of the Rig Veda, the divinity to whom they are addressed, the whole inter- 
spersed with short legendary stories in a remarkably unpolished and concise style, which 
make this collection less monotonous than those which have come down to us under the name 
of the same author. These latter, those at least which have been recovered up to date,!® appear 
to be intended to be included in this edition, for the third part (the fourth has appeared, but I 
have not yet seen it) contains at the end of the Brihaddevatd the Arshdnukramani, or index of 
authors, and the beginning of the Ohandonukramani, or index of metres. At an early date the 
Sarvdnukramani of Katyiyana seems to have taken the place of the greater number of these 
treatises, and to sum them up. They are very rare; one of them seems to have been lost 





13 Zwei Spréche tiber Leib-und Seele, Zeitschrift der D. Morg. Ges. XLVI. 1802, p. 759. Compare a similar 
riddle drawn from a Jaina niryuktt, ibidem, p. 612. 

18 Another short notice of Prof. Roth in reply to certain remarks of Bothlingk (ibidem, XLIIT. p. 604) caused by 
@ comparison made by Prof. Pischel, also, though indirectly, refers t> the Rig Veda. Der Bock und das Messer, 
thidem, XLIV. p. 371, Bohtlingk’s answer is found, tbidem, XLV. p. 408, and Prof. Pischel’s, tbidem, p. 497. 

18 §:kshdsamhgrah1, a collection of Sikshds by YAjiavalkya and others, edited and annotated by Pandit Yugalaégi- 
khara Vy4sa. Benares, fase. I.-III. 1889-91. The Ndradiyasikshd has been published in the Ush4, I. fase. IV. Calcutta, 
1890. Mr, Em. Sieg has edited the Bhéiradvajastkshd, cum versione latind excerpijs ex commentario adnota- 
tionibus criticis et exegeticis, Beirolini, 1892. 

4 Kityiyana’s Prétiiékhya of the White Yajur Vela, with the commentary of Uvata, Benares, 1888. The 
Pratigikhya and the Charayjavyéha had already been published by Prof. Weber in Vols. IV. and III. of the 
Indische Studien. . 

16 Das Jat“‘patala, etc., Leipzig, 1870. 

16 Ushé, 1. No. 2, Calcutta, 1890. The text is accompanied by the commentary of Gang&dhara. Compare in 
tho same periodical, No.1, a téxt on the same subject by a certain Madhusfidana (a modern author, who gives him- 
self out as a disciple and son of Krishna Dvaipfyana), the Ashfavikrtivivriti where the six last verses correspond 
to the end of the second text published by Dr. Thibaut. 

11 Brihaddevat4 ; an index to the gods of the Rig Veda, by Saunaka Achfrya, Edited by R&jendrila Mitra, 
fasc. I.-I1V. Calcutta, 1889.92. 

18 One of them, the Anuvdkinukramant, has been published by Prof. A. A. Macdonell at the end of the 
Sarvadnukramant of Kétyfyana, Oxford, 1886. 
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entirely. The edition of Rajendréla Mitra will be welcomed as the last, but not the least, of 
the many services which the illustrious Hindu has rendered to the study of the antiquities 
of his native land. 


The treatises, which we have hitherto been speaking of, are properly manuals. Their aim is, 
not to explain the texts, but to catalogue and fix certain facts presented by the texts. Further, 
this aim is still more specialized. Each treats of a single Veda, more strietly of a single sdkhé 
or recension of a single Veda, and they deal with them from the point of view of a single order 
of facts, of onediscipline. Quite different is the Nirukta of Yaska, Under the guise of a simple 
commentary on an elementary dictionary, and though its immediate object is the etymological 
explanation of the words, it is really a treatise on general exegesis, where all the resources of 
interpretation are employed, and these explanations, though the Rigveda occapies the chief 
place, cover the whole of the Veda. Of all the works of this kind which India has left us, it is 
‘the oldest and, at the same time, the most comprehensive. The admirable edition, too, which 
Prof. von Roth gave us nearly half a century ago, marks one of the great epochs in the history 
of Vedic studies. The new edition, enriched with the commentaries and all sorts of matter 
derived from native tradition, which, Pandit Satyavrata SAamasramin undertook in 1881 in the 
Bibliotheca Indica is now, I suppose, completed.!® The fifth and sixth parts of the last volame 
contain the index and further a longer piece, Ntruktélochana or “ reflexions on the Nirukta,”’ whieh 
is continued in the seventh, and is completed, I suppose, in the eighth, and in which the editor 
examines in detail all the questions which are connected more or less closely with the Nirukia. 
Satyavrata Samasgramin is a dbhkal tdchdrya or doctor, and a sdmavedin or follower of the Samaveda 
by descent and profession. His training is founded, at least in the first instance, on the native 
tradition, and among living scholars, he is certainly one of the best specimens that the native 
system of education has produced. But at the same time he has very open mind, in no way 
inaccessible to influences from without. It is hard to say how far he has a direct knowledge 
of the works of Earopean scholars. He mentions only Wilford, Wilson, Goldstiicker, and 
Bohtlingk ; for the edition of the Nirukia he has used that of Roth. But we easily see that, 
directly or indirectly, be has made himself quite familiar with the chief results of their 
works. His position with regard to them is remarkably free and untrammelled. He 
criticizes them, adopts their opinions, or more frequently rejects them with complete 
independence. There is in him no trace of blind hostility, or of a gloomy and 
stern orthodoxy, even in face of those solutions which shock his most cherished 
convictions. He has gained a sufficiently clear notion of history and its requirements, 
and his evident intention is to use a strictly historical method and in this succeeds, 
but in his own way, though not without some misunderstandings (such as might happen 
even to European scholars), but with singular skill. His manner of explanation, moreover, 
though it is native, and on oocasion uses the peculiar forms of Hindu logic, comes very near 
our own methods. These ‘Considerations’ if translated into some generally understood 
European language would make a very respectable appearance, and were very likely written in 
part at least for Western readers. It would be a great pity if they were to remain unread 
here. They contain, in fact, a complete view of all the sacred literature of India, in broad 
outlines (though abounding in details) from the point of view of Hinda, or rather Vedic, 
orthodoxy, by a native scholar, who is at once conservative and daring; and this summary, 
however strange its conclusions may sometimes appear, is so noteworthy, both for what it 
gives up and what it retains, that at the risk of wandering far from the Rigveda, and returning 
to it only after a long digression, I think it my duty to give at least a short summary of it here. 
To save time, I shall confine myself to stating the views of the author without attempting to 
discuss them. I shall pass quickly over theories, which when stripped of their details 
are of importance only to Hindus; and even then the digression will be long enough. 


19 Tho Nirukta with Commentaries, Vol. IV. fasc. I.—VIII., Calcutta, 1886-1890. The eighth part, the last 
I suppose of the work, has been published, but has not reached me. 
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~ The author has divided his essay into twelve questions, which taken together with their 
answers make as many chapters. 1, What is the Nirukta ? — By Nirukéa, properly “ explana- 
tion of the meaning of words,’ we must understand here the second part of a book, whose first 
part is a dictionary, called Nighantu. The Nirukta is the commentary to the Nighantu. 2. To 
which of these two parts does the appellation Veddaga belong ? — To the Nirukia and to the 
Nirukta alone. The Nighantw is of a still higher authority, and is inferior only to the Man- 
tras and eqaal to the Bréhmanas, from which it differs only in the way it has been handed 
down to us. 3. Who is the author of the book ? — The Nighantu is contained in its entirety in 
the Bréhmanas, so to say in a state of diffusion. Like them, it cannot be assigned to a definite 
anthor, and if we must name some author, we must go up as far as the prajdpatt Kasyapa. 
As to the Nirusta, is it the work of Yaska P 4. Who was this Yaska? — We have no direct 
evidence as to his personality ; he tells us nothing of his name or family. Tradition alone 
informs us that he was of the gotra of Yaska, a Péraskara, that is to say, a native of Paraskara 
or a descendant of a Piraskara, probably also a descendant of another Yaska named in the 
Natapatha Brdhmana and a follower of the Yajurveda. 5. Was Yiska a risht, or inspired - 
author ? — He was not a rishi in the first degree, like those who ‘‘ saw’’ (revealed) the Mantras. 
Farther he was not a rishi in the second degree, like those who published the Bréhmanas. He 
was not even a risht in the third degree, like the authors of the Veddngas, to whom that title is 
also given; because his book, though rightly regarded as a Veddnga, is not one of the primitive 
Veddéngas, such as the Grammar of Panini;2° for they are enumerated in it as being six in all, the 
Nirukta iteelf included. It is therefore only by an extension of the term that we can give to 
Yaska the title rishi ; properly speaking he was a muni, and dchdrya, asage or teacher. 6. What 
portion of the Nirukta goes back to Yaska ? — The first twelve books; the two last books are 
Parisishtas, or later additions. At the time of S&yana the fourteenth book had not been finally 
incorporated with the work; at the time of Devarija, the oldest commentator known, the 
uncertainty extended to the thirteenth book; at Pataijali’s time these two books were not 
yet in existence, 7. What is the date of Yaska ? — Unfortunately there are no historical 
works in India, and it is hardly likely that there ever were any, There are many stories in 
the Veda, but they are only allusions, examples, comparisons brought in without any 
connexion, sometimes simply allegories. No intelligent man will look on the Makabhdrata as 
historical, still less the Purdnas and Upapurdnas, It will not do to use, for the ancient period, 
the commentators, like ShadguruSishya, for example, who has no notion of the gross historical 
anachronism he commits by confounding the rishi Saunaka of the Rigveda with the Saunaka, 
who had to do with the transmission of the Mahdbhdrata and the Hartvahéa. 7 


One work, and one only, the Rdjatarangin‘, can afford any satisfaction to those who are 
desirous of learning the truth about ancient India, but unfortunately it deals only with the 
kings of Kagmfr, As to the other works whose supposed authority has been appealed to so 
rashly, such as the Kathdsaritsdgara, and its prototype, the Brihatkathd of Gunadhya, in which 
Katyayana, though later than Panini by a thousand years, is yet reckoned as his contem- 
porary, they are a mere tissue of imposture. Books like these deserve no better fate than 
to be thrown into the fire, now that they have unfortunately escaped the destiny that was 
properly theirs, — suppression at the moment of their origin. Under these conditions, all © 
researches of this kind must be very difficult and uncertain. We must take indirect and 
unconnected pieces of evidence, bring them face to face with one another, join them together, 
and proceed, as it were, by feeling our way, at the risk of stumbling at every step. With this 
method, and with all these reserves before our mind, the following account seems most 


2% The Grammar of Panint, newly edited and translated by Geheimrath von Bohtlingk, Leipzig, 1886-7, is at 
present being translated in India: The Ashiddhy4yi of Panini, translated into English by Sriéa Chandra Vasu 
(Book I.), Allahabad, Indian Press, 1891. The translator gives moat of the varttikas and adds the KAsiké vritti. 
Another English translation by Mr. Goonetilleke (I have only seen the first part) does not seem to have been 
continued. On Panini and his syatem, see Bruno Liebich, Panini Ein Beitrag Zur Kenntniss der indischen Literatur 
und Grammatik, Leipzig, 1891. 
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likely. Yaska is clearly anterior to the Mahdbhdrata, where he is mentioned. He is also 
anterior to Patanjali, the author of the Mahabhashya, who used his Nirukta, and who is himself 
older than the Mahabhdrata. This Patafijali, the author of the Muhdbhashya, quite distinct 
from his namesake, the very much older author of the Yogastitras, must be placed between the 
invasion of Alexander and the foundation of Pataliputra, and as, accordmg to him, this city was 
still in his time situated on the Sona, while in the time of Chandragupta, according to con- 
temporary evidence,®! the Ganges alone flowed past it, his probable date is about 450B.C. All 
the arguments for a later date (and the author discusses nearly every one of them) are to be 
rejected. Before Patanjali there comes our present Code of Manu, which he quotes without 
naming it. This Manusanhild is a recast of much older sitras, such as those of the Mdnavas, 
and would more correctly be called the Bhnigusamhitd, from the name of its real author, a 
Bhriga, who must not be confounded with the rishts who bear the same name. It is anterior to 
the preaching of Buddhism and the rise of the doctrine of ahihsé (respect for everything 
endowed with life) by not less than two centuries, since it comes before the Ramdyana, which is 
itself pre-Buddhistic and quotes Manu. Since, further, it ignores the Saiva worship, which 
we know by the positive testimony of the Rdjataranyini(!) to have flourished from the eighth 
century B. C., we cannot go far wrong in putting it in the ninth or tenth centary. Now Yaska 
is older than this Manusanhitd, for he agrees with it, without mentioning or quoting it; 
the Manu, the author of a smriti, whom he does know, is quite different and much older. Yaska 
is older algo than Katyayana, the author of vdritikas, who may be the same as the author of the 
Prdtisdkhya of the White Yajurveda, but who must at all events be kept separate from the more 
ancient author of the Nrautasiétra of the same Veda, and whom we may admit to have lived about 
1300 B. C. Bat Yiska is later than Panini, the author of the famous grammar and father of 
all grammar (before him there was no vydkarana), who must be placed about a thousand years 
earlier, about 2300 B. C.244 Between Yaska and Pinini there comes again Vyadi, the author 
of the Savigraha and the Vikritavalli, and his teacher Saanaka, the author of the Rikprétisdkhya, 
quite distinct from the other Saunakas, who are rishis: (all the Prdtisékhyas are later than 
Panini). Yaska himself must have been preceded by Panini by three or four centuries, and 
perhaps may be placed approximatively about 1900 B. C. Before Panini there lived the heroes 
celebrated in the Mahdbhirata, and the authors of the original siétrus of the six schools of 
philosophy and of the ritual séiras. Beyond these, there are only the inspired prophets of 
the Veda. 8. What is the MNtrukia ? — The interpretation of the Veda. 9. What is the 
Veda ? — The Veda is the revealed ‘“‘science”; it is composed of two parts: mantra and 
brdhmana. As the word veda is met with in all the collections of Mantras, and as these are 
anterior to the Brdhmanas, it is clear that this word, like most of its synonyms, originally 
meant only the Mantras, and that it was only ata later time extended to the explanatory 
portions. The author then discusses the synonyms of the word veda: éruti, dmndya, tray}, 
names which are later, and the second of which, dmndya, has been extended by usage to books, 
which, strictly speaking, do not form part of the Veda. The third trayt, properly trayi vidyd, 
‘‘the triple science,” is applied to the three kinds of Mantras, which are either rich ‘‘ verse,” 
or yajus ‘ prose,” or sdman ‘* melody,” and it is a mistake to see in this expression the proof 
that for ages there were only three Vedas, to which was added, in much later times, a fourth, 
the dtharvaveda. The two phrases “the four Vedas” and trayi vidya denote absolutely the 
same thing — the Vedas in their entirety; the one phrase referring to the arrangement, the 
other to the form. For the Veda is in reality one, whether in the form of rich, yajus or siiman, 
and originally formed one whole. It was the rishi Atharvan, the first originator of the 


3 Among these our author seems to reckon the AMudrérdkshasa! It is well known that Megasthenes places the 
city at the meeting of the two rivers. 


22 To justify this thousand years between PAnini and Katydyana, the author appeals, among other arguments, 
to the differences between the language of the two, and discusses in this connexion the phrase devandmpriya, as 
M. Sylvain Levi has done more recently (Jour. Asiat. Nov.-Dec. 1891, p. 549), but who arrives, as we see, at quite 
different results. 
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sacrifice, who divided this whole according to the requirements of the sacrifice. He made in 
this way a first collection for the use of the hotri priest, the Riksawhitd ; a second for the use 
of the adhvaryu priest, the Yajussanhtitd ; a third for the udgdtri, the Sdmasamhita, and a fourth 
collection containing what the superintending priest the érdhman, had to know in addition to 
the three first, the Atharvanasamhitd, correctly so called by the name of the originator himself. 
To each of these collections there corresponds a collection of injunctions and explanations, 
which is its Brihmana, Samhita and Brihmana together forming the Rigveda, the Yajurveda, 
the Samaveda, and the Atharvanaveda. Then comes a discussion of the other synonyms of the 
veda: chhandas, svddhydya (properly that portion of the scriptures, varying with each individual, 
which every orthodox believer must repeat and study), dgamaand nigama. The last term denotes, 
strictly speaking, a passage quoted for explanation, or as an authority. The Brdhmanas are there- 
fore really commentaries on passages taken from the Mantras, which are their ntgamas ; later 
on they, in turn, served as nigamas to still more recentexplanations. From the Veda considered 

as a whole the essayist goes on to treat of its two parts, mantra and braéhmana. He discusses 

the word mantra and mentions the different kinds of mantras: invocation, prayer, praise, wish, 

etc. The collection of the mantras of each Vedais its Samhitd. It admits three chief modes of 

recitation (pdtha): in a continuous text, sanhitdpdiha ; with division of the words padupdtha; 

with repetition and interlacing of the words, kramapdtha ; this last mode is in turn sub-divided 
into eight vikritis, or varieties, as the repetition and interlacing are more or less complicated. 
In the progress of time and asa result of the accidents inseparable from tradition, there have 
crept into these samhttés certain minute variations, which form the different sdékhds, or 
“branches.” One sékhd ofa Veda is not merely a portion of that Veda or a chapter of it; it is 
the whole of that Veda, and whoever has studied one sékhd of the Rigveda, for example, can be at 
rest in his mind; he has studied the whole Rigveda. A dog whose tail has been cut off is not 
the less the same dog. A more deeply reaching distinction exists only in the case of the 
Yajurveda, where several sékhds make up the White Yajurveda, and the others the Black 
Yajurveda. In this way the number of Sahitds is in reality five, not four.% Among these 
Sanhitds an attempt has been made to establish a certain succession in time; that of the 
Rigveda would be the oldest; those of the Sdman and Yajus would seem to have been 
extracted later on, either in whole or in part; that of the Atharvan would be a- 
parisishta, or supplement to the rest; in the Riksanhitd itself, the second mandala 
would appear to be a secondary addition; the tenth a still later addition. If a 
merchant brings to market various kinds of fruits, to sell them more readily, he will divide 
them into as many heaps as there are kinds of fruit. Must we say that this or that heap has 
been made earlier or later than any other? No doubt the fruits themselves were not grown 
all at once, but the division took place at one time. In the same way we may grant that such 
and such a mantra was ‘‘seen”’ after such and such another; but their distribution between 
the various saihitds was the work of one and the same arranger. From the first part of the 
Veda, the mantras, our author passes to the second the brdhmana. This is either a command 
and declaration (vidhi) or an explanation and development (arthavdda), terms which he exa- 
mines at great length, both with regard to their use and the subdivisions which they include. 

The brdfmanas must not be confused with the anubréhmatas, which are simply imitations of the 
brdéhmanas, and have only a certain likeness to them (drdhmanasadrisa). 


The anubrdhmanas are nearly all lost; the substance of them has passed in the Veddngas, 
the Mimdisd, the Itthdsas, and the Purdnas. But parts of the anubrdhmanas of the Sdmaveda 
have been preserved (not to speak of what has been collected from this source in the Nida- 
nasitra): they are the minor Brdhmanas of this Veda. Sayana, it is true, took them for real 





23 The author does not say anything more on this head ; notably he does not explain the mixture of mantra and 
bréhmaia, which marks the sikhdés of the Black Yajurveda, The state of matters is not absolutely incompatible 
with his views, but would have interfered with the apparent cogency of his demonstration. This and another 
which we shall note farther on, is the only point of importance, which he may be said to have passed over inten- 
tionally. 
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bréhmanas. This is because Siyana was not professionally a sdémavedin. He did not receive his 
knowledge of this Veda from the mouth of a gurti. The commentary then, which he compiled, 
as best he could, is not a real sémavedabhdshya in the eyes of the sdmavedins, but a mere piece of 
of schoolboys’ work. The drdhmana portion of the Veda has given rise, no less than the mantra 
portion, to erroneous speculations. Thus, with regard to the dranyakas it has been maintained 
that they cannot have more than a single book (adhydya), that they are nothing but parisishtas of 
the brdhmanas, that they are later than Panini, that they do not form a part of the Veda, All 
this, unfortunately, shews that the knowledge of the Veda is dying out. If the precepts which 
enjoin the study of the whole text were still held in reverence, and not in words only, it would 
be recognised that there is not a single dranyaka which does not possess more than one book, 
that they are not found solely in the bréhmanas, and that one of them is a part of the Sdmasam- 
hité, Panini, it is true, teaches that the derivative drunyaka is said of a man, to designate 
him as an inhabitant of the forest, which has called forth the remark of Katydyana that the 
same derivative may be used also of a road, an elephant, and of certain chapters (of the Veda). 
All that we may fairly draw from this is, that, at the time of Panini, the word was not yet used 
to designate writings of this kind. To infer that these works were not yet in existence, would 
be the same as to say that in his time there were neither forest-roads, nor wild elephants. And 
it is just as hasty to exclude the dranyakas from the Veda by means of a false interpretation of a 
passage of Manu.™ There are, no doubt, dranyakas which are questionable or notoriously 
spurious, like those of the fifth book of the Aitareya Aranyaka. That only proves that the 
brdhmanas, as well as the mantras, have their khilas, unauthentic supplements, about which in 
other respects, however, tradition has never beenentirely mistaken. No less daring opinions have 
been expressed with regard to the upanishads, which commonly form part of the dranyakas, but 
several of which are to be found in the brdhmanas and even in the sawkitds. The Upanishads 
would thus be later than Panini, because he does not teach that this word is used to denote 
certain parts of the Veda. But Katyayana and Patanjali have not taught this either, nor have 
many other grammarians, some of whom are quite modern. Shall we be compelled to say that 
for this reason the Upanishads are very recent works? Doubtless, there are unanthentic 
Upanishads, composed in imitation of the ancient, to give more credit to certain doctrines, as 
for example, the Ramatdpani. There are also some palpable forgeries like the dlla Upanishad, 
which cannot deceive any one. Bat those which form an integral part of the Vedic books are 
quite as authentic as those books themselves. Those Panini not only knew, but he knew the 
imitations of them, since he teaches the formation of a special and compoand upanishatkritya, 
to denote these imitations, Besides this, Panini mentions the Bhtkshusttras, which, if they are 
not our present Veddntasitras are at any rate their source, and must like the Veddntasiitras 
have been based on the Upanishads. Lastly, Yaska knew and used the name upanishad, and 
Yaska is older than Panini, according to these same critics, How do they get ont of this ? 


10. What is the age of the Veda ? — All tradition teaches that the Veda is apaurusheya, 
that it is not the work of man. It exists from all eternity in the mind of the divinity : the 
wise men, who have revealed it to us have seen it,— did not make it. That being the case, it 
is useless to look for its origin. But even if we admit, as the most ancient texts lead us to 
suppose, that these sages, who must be thought of as living in time, were themselves the real 
authors of it, its origin would not be more easily determined on that account. We have seen 
above that Piinini must have lived about 2300 B.C., or in the first thousand years of the 
current yuga. Before him there lived the authors of the Kramapdtha, such as Babhravya ; 
before them, the authors of the Padapétha, such as ‘Sakalya; before them again the authors 
of treatises like the Rtktantra, Sikatayana and others, and still further removed at the 
beginning of the yuga (3102 B.O.) the editors of the Kalpasitras. Then come, always 





% Tho passage in question is Manu, IV. 123, where we read the well-known prohibition to reciting the rich and 
yajus verses where the sdman verses are being sung. Our author sees in this a prohibition to recite the one 
immediately after the recitation of the others, and explains it by the desire of Manu to spare the priest the painful 
effort of altering his voice from the seven accents of the simans, to the three accents of the other texts. 
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going back, the rishis, the authors of the anubrdhmanas, such as Kusuruvinda, and, beforé 
them, those who composed our actual brdkmanas, such as Mahid&sa and many others. With 
these, we are fully into another yuga, perhaps even in another kalpa (at least 4,300,000 B.C.) 
Bat before them appeared the authors of the slokas, anuélokas and gdthds, which have been 
worked ap in the brdhmanas. Before these latter again, there was a period in which all that 
doctrine was in a state of scattered tradition, of simple sayings (pravdda, whence the correspond- 
ing designation of éruti, which has remained). And that age itself was preceded by another, in 
which the sacrifice was instituted, and in which Atharvan, once for all, constituted the sanhhitde. 
But these, again, were preceded by smaller collections, the mandalas, siktas, etc., which in turn 
presupposed the composition of mantras by a long series of rishts. Who woald venture, at such 
remote periods, to dream of a chronology ? All chronological research sets out from certain 
precise data, and here we have none, The very names of the rishts, which have been handed 
down, are often fictitious, as for example the names of divinities; others, that have the look of 
being real names, such as Vasishtha and Bhrigu, are, for us, outside of all time; others, again, 
like Vasishtha and KaSsyapa, are family names, which tells us absolutely nothing. In this con- 
nexion, the essayist says, I, too,am a Kaésyapa, my father was a Kasyapa, and my son and 
grandson will also be Kiiéyapas. And what is true of the mantras is true also of the brdhmanas, 
All we can say is that they are later than the mantras, and that some of their parts are earlier, 
or later, than some other of their parts. But to wish to assign to a single one of these parts a 
definite epoch, is to be misled by a will of the wish. In the Aitareya Briéihmana, for instance, 
mention is made of a Janamejaya, son of Parikshit. Some have wished to identify him with 
the king of the Mahdbhdrata, the great-grandson of Arjuna, and have made the deduction that 
the drdhmana is several centuries later than the great war. But, in that case, it would be 
nearly of the same age as Panini, which is impossible after what has been said. Similarity of 
name does not imply identity of person, or we would need to admit that the mantras of the 
Rigveda which mention a Bhoja, are later than Uvatta, who wrote a commentary on the Vedas 
onder King Bhoja. You cannot roast a fowl and make it lay eggs at the same time. In the same 
way a false conclusion has been drawn from a sittra of Panini,® and a corresponding vdrtiske of 
Katyayana, that the Satepathabrahmana was then quite new, while these texts shew that, in 
reality, then, as now, certain drdhmanas were recognized, not as absolutely recent, but as more 
recent than other drdhmaras. 


11. What are the subjects treated in the Nirukta ?-— Here the seventh part comes to 
anend. This question, as well as the twelfth and last, to the commentators on the Nirukta and 
their date will fill the eighth part, which is published, but has not reached me. Jn the course 
of this analysis I have refrained from pointing out the many cases in which the arguments of 
the worthy a@chdérya seem unsound ; it is equally useless to insist upon the extreme demand made 
on our powers of belief, which he makes on us with respect to a past, which, by his own confes- 
sion, has no history. I shall only add a single remirk here. The author- does not say a word as 
to the part that writing must have played in all this; and this is the other noteworthy, if 
intentional, omission I have found. All that we find on this point is a passing remark that 
in the “time of the rishis” writing was not used. According tohim we are therefore compelled 
to believe, on the one hand, in the purely oral origin and transmission of this long series of . 
Vedic works without any overlapping, each of them fixed in all its parts, before the composi- 
tion of the following one, and on the other hand, in the employment of writing in India, some 
two or three thousand years before our era. Some words of explanation would have been 
necessary on both heads, To give some idea of the abundance of details presented by the essay 
which have had to be sacrificed here, I must add that the portion analysed nambers 176 pages 
and that the dchdrya writes tersely. 


Returning after this long digression to the exegesis of the Veda, I must notice in the 





28 The often discussed rule 1V. 8, 105; the author always writes y4jnavalbyins brdhmandni in place of the more 
correct reading ydjnuvalkint, 


362 THE INDIAN ANTIQUARY. (DecemBer, 1894. 


first place, the continuation of the Vedic Stadies of Messrs. Pischel and Geldner.® In 
a very careful introduction the authors give a resumé of the history of the interpretation 
of the Veda, and, while attempting to do justice to everybody, have done their best to 
define exactly the points in which they disagree with their predecessors. The general spirit of 
their attempt has been criticized by me on the appearance of the first series of studies.?” 
We recognize here, too, the same knowledge of the texts, the same philological attempt to 
go deeply into things and give back to India, a book which, after all, belongs to India; we 
recognize also the same daring. As in the first part, each will find something to take and 
something to leave, among all those fragments which defy analysis by their very richness and 
variety. I shall take objection to two points only, where the authors seem to me to go astray 
on topics which they dwell on at length; sport and hetaerae in the Veda. The reader is com- 
pelled to cherish doubts as to the constant devotion to equine amusements attributed to the 
Vedic poets, and still more the ease with which Dr. Geldner detects and explains the language 
of the turf of those distant times, when we bave difficulty enough to understand that of to-day. 
As to courtesans, it is certain that neither the Dawn nor the Apsaras are represented as chaste 
wives, but to assume from them the existence of a widely developed system of heéaerae is to 
judge of a society too much by its nymphs and goddesses. 


General and detailed criticisms on these Studies have been written by Profs. Oldenberg® and 
Colinet,™ and Prof. Ludwig bas devoted to them a long essay, very learned but very muddled 
and confused® With Messrs. Pischel and Geldner we always know at least what they mean 
and where they wish to lead us. Another essay of the same author directed chiefly against the 
Prolegomena of Prof. Oldenberg deals chiefly with the reconstruction of the text of the 
Rigveda.*! Here again the inherent difficulties of the subject do not seem to satisfy Prof. 
Ludwig, who writes as if with a determination to make his readers do penance, 


Want of clearness is not the shortcoming of the work in which M. Hirzel has fallen on 
the remarkable idea of counting and classifying the comparisons and metaphors of the Rigveda, 
in order to establish thereby-statistics of the occupations and favourite pursuits of the Vedic 
peoples. To lend greater probability to the investigation he has compared the corresponding 
results furnished by the Greek poets. Those who know what sort of progress has been made in 
the interpretation of the Veda, — how questions like that of the knowledge of the sen by the 
Hindus of that period are still under discussion, — can only look on this laborious attempt as 
_ nothing but the whim of a man who has time to lose. We are also in the domain of fancy, but 
another kind of fancy, with M. Brunnhofer.*2 M. Brunnhofer, who combines wide knowledge 
with a great deal of imagination, starts with a very true conception, namely that differences of 
race and language have never been, either in the past or now, an unsuperable barrier between 
nations. But he has let himself be led astray by it, and after several stages, is completely in a 
dream-world. In his eyes, the Veda was composed by people who came from Afghanistan. 
Persia, Media, Parthia, the shores of the Caspian, from Ararat, the Caucasus, the Black Sea, 
from everywhere, perhaps even from India. He discovers in the Veda stanzas in the Zend 





% Richard Pischel and Karl F. Geldner, Vedische Studien. Erster Band. Stuttgart, 1889, Zweiter Band 1 Heft, 


* bid. 1892. 


7 Tome XIX. p. 128. ® In tho Gotliww Gel. Ans. 1890, No. 10. 

39 Les principes de Vesegése vedique d'aprés MM. Ptechel et K. Geldner. In the Muséon, Vol. IX. (1890) pp. 250 
and 372. 
%® Alfred Ludwig, Ueber Methode bei Interpretation des Rigveda in the Abhandlungen of the Academy of Prague, 
1890. 
81 Ueber die Kritik des Rigvedatertes, ibid. 1889, 
82 Hermann Brunnhofer, Iran und Turan., Historische, geographtsche und ethnologtsche Untersuchungen uber. 
den dltesten Schauplate der Indischen Geschichte, Leipzig, 1889. — Vom Pontus bis sum Indus, Historvsch-geogra- 
phische und ethnologische Skizzen, Leipzig, 1890. — Culturwandel und Valkerverkehr, Leipzig, 1890. This last book, 
a collection of various essays, is of a less special character. The following I do not know at first hand, but doabt if 


it is much more valuable : Vom Aral bis zur Ganga. Historisch-geographische und ethnologische Skissen sur Urge- 
achichte der Menschheit, Leipzig, 1892. 
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language, the key of the legend of (Cyrus and Queen Tomyris, and quite recent recollections of 
the invasion of Semiramis. An Atreya has even preserved for us a tradition of the taking of 
Babylon by Zoroaster in the year 2458 B. C., at which this Atreya was present, and which is 
known only through him. We sometimes ask ourselves if the author is talking seriously, as 
when he asks the Russian Government to send a scientific expedition to the steppes of Turkestan, 
in order to study the phenomena of the mirage, and confirm his view that the Hindus have 
hence derived their ideas of the Pitris, and of Mitra and Varuna. In spite of the absolute want 
of sound general views M. Bronnhofer has a remarkable sagacity in dealing with points of 
detail, some of which are valuable. 


The question of the connexion of the Vedic Hindus with the Iranian peoples has always 
attracted the attention of Prof. Weber, but without leading him into extravagances like those 
just mentioned. He has taken up the subject again in an essay.53 The essay is not confined 
to this question nor to the Rig-Veda, as he endeavours to follow. up the traces of the epic 
legend in the ritual literature (another series of questions which Prof. Weber was the first to 
pat), bat the problem of the north-west is always present in some form or other. The whole 
essay is a model of erudition, and is full, thorough and exact, with several daring digressions, 
which open up long vistas into the past, but in which the use of hypothesis is never pushed 
beyond its proper limits. As regards the epic legends, the more they agree with what the 
Veda has preserved or depart from it, the more we must, it seems, accustom ourselves to regard 
them, not as mere copies of these more ancient traditions but, with all the Jater systematisation, 
asa branch of parallel tradition, having in many cases a value of its own. As to these countries 
on the north-west frontier they seem to have been in the earliest times very much the samv 
as we find them at various historical periods, in the middle ages for example, when the 
table-land of Iran was India Minor, and to a certain degree down to our own days. In every 
age the Pathiins have made inroads on India, either as invaders or by a process of slow and more 
or less peaceful infiltration, and in the early periods the Pathins were not Musalmins. 


Other works deal with conceptions peculiar to the Rig-Veda. M. Koulikovski has, in 
this Review,34 made a study of a certain number of epithets of Agni, and has built up, on a very 
slender basis, a whole pile of very hazardous conclusions as to the social and political organiza- 
tion of the Vedic tribes. M. Colinet has very carefully gathered together all the ideas 
bearing on the upper world.35 The almost unavoidable defect of an essay like this, is that, 
after reading it, we are hardly any further on than before. It was known that this upper world 
was the abode of the devas and the light, and it is easy to understand that it was also the abode 
of the piirisand of Yama. But it is also the world of Soma, of the Apas, of Aditi, of the rite, 
of the asu, and of other beings, which should first of all be carefully determined, and M. Colinet 
doubtless does not flatter himself that he has always completely succeeded in this task. This 
would be to make clear the most obscure portion of the Veda. M. Ebni has made a study of 
Yama, and has endeavoured by comparison with corresponding figures in other mythologies to 





38 Alb. Weber, Episches im Vedischen Ritual in the Sitzungsberichte of the Academy of Berlin, 23rd July 1891. 
In a later essay, Ueber Bihlt Baakltka, ib. 17th November 1892, Prof. Weber has examined afresh a special case of 
these points of contact between India ard Persia. We know that Béhbli and Bahlika are in classical Sanskrit names 


of Bactria and the Bactrians, and it is generally admitted that in this form these names cannot go back further than. 


the first centuries of our era. Professor Weber enumerates the works which are reckoned old, in which these forms 
are found, among others the Vdritikas of Katyfyana, and the Mahubhdshya, which would thus be subsequent to the 
Christian era. But he agrees that Valhika, which is found in the Atharvasamhita and in the S:tapathabraéhmana 
is a name of Hindu origin, and has nothing to do with Bactria, and ho cites cases where the two orthographies 
have been confused. For another special case, that of the Yavanas, the Greeks, see Sylvain Levy, Quid de Graecis 
veterum Indorum monumenta tradiderint, Paris, 1890, anda third essay of Prof. Weber, Die Griechen in Indien in 
the same Sttzungaberichie, 17 July 1890. 

% Tome XX. p. 151, Les trots feuz sacrés de Rig-Veda. 

8 Ph. Colinet, La nature du monde supérieur dans le Rig-Veda in the Muséon, 1890. I have not yet seen another 
easay of M. Colinet on 4diti, which was presented to the Oriental Congress in London, 1892, Transactions, Vol. I, 
pp. 396-410. A first sketch appeared in the Muséon, 1893: Ltude sur le mot Aditt. M. Colinet holds that in the 
Rig- Veda, the word Aditt is always the proper name of a goddess, 
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reduce this conception to its origin in nature.8¢ Like many others he sees in Yama a solar hero, 
and we may accept this view, but I doubt if we can equally accept the further ideas which he 
adds of his own, of the rising sun, the sun in spring-time, the setting sun, the sun at night, etc. 
In a word, the book hardly marks any real advance, 


In this respect the work of Prof. Hillebrandt on the Soma is very different.5’ If there 
ever was a book to give hope to those who desire to see deeply into the Veda, ,it is this. The 
position which the author defends is a new one ; it is of the very highest iraportance, since there 
is scarcely a hymn which it does not touch on more or Jess, and from which it does not remove 
some troublesome problem ; to put it shortly, the correctness of the position is, in my opinion at 
least, proved. In the whole Veda, Soma, not only, as was formerly believed, m a few late*® 
passages but in numberless places, designates the moon, conceived of as the recipient of the 
celestial soma, the food of the gods, of which the terrestrial soma, offered in the sacrifice, is 
the symbol here on earth. These three meanings are nearly always present at one and the 
same time; in certain cases it is difficult to say that the text passes from one to the other, 
‘so closely are they interwoven, whether intentionally or simply in consequence of the long 
employment of the same formule. This fundamental proposition of Prof. Hillebrandt's 
book is laid before the reader with such a wealth of proof, is followed up so patiently 
in all its consequences and in its smallest details, that it must be received, in our opinion, 
as one of the most enduring conquests of Vedic philology. Henceforth, whenever the 
eelestial soma and its peculiar attributes are discussed, we shall know where to look for 
it. The terrestrial soma is treated as carefully as its celestial homonym. The description 
of the plant, the preparation of the sacred liquor, the utensils employed, the use made 
of it in the sacrifice (no doubt in daily life too), are examined in detail, and determined 
as accurately as the texts will permit, which refrain intentionally from definite expressions. 
If I had any doubts to give utterance to, it would be in regard to the secondary positions taken 
up in the book, where a whole series of other divine figures are more or less identified with the 
moun. In the case of Visvaritpa, the son of Tvashtri, the sun, who is the moon conceived of as 
a demon, I think that Prof. Hillebrandt is successful ; I am doubtfal as to Brishaspati and Apim, 
napat, who are rather other forms of Agni, though both names do occasionally mean Soma, To 
shew too ready an acceptation of syncretism in the Veda, is to bring everything into confusion. 
Much less still am I persuaded that Yama, who is also an offspring of the san, was ever the 
moon. Bat it is difficult to make a discovery and not overstep its limits a httle. Among the 
points where Prof. Hijlebrandt goes too far, there is one, however, which I cannot pass over in 
silence, recurring as it does over and over again. In his view the Vedic religion, from being 
solar, became a lunar religion. This, I think, is far from the case, and it became the one, just as 
little as it ever was the other. If the rishts of the Veda had been worshippers of the San, the 
Moon, the Fire, they would have told use so in clearer terme, and Prof. Hillebrandt’s discovery 
would have been made long ago. This discovery throws a new light, not so much on the 
religious ideas of the rishis, as on the origins, or some of the origins, of these ideas, as well as 
the origins of the practical part of their worship, and of the forms in which they clad their 
thonghts. The service which he has done is too great for us to spoil it by pushing it too far, 





% J, Ehni, Der vedische Mythus des Yama, verglichen mit den analogen Ty pen der persischen, griechischen, und 
germanischen Mythologie, Strassburg, 1890. 

3? Alfred Hillebrandt, Vedische Mythologie. Erster Band. Soma und verwandte Gétter. Breslau, 1891. 

% Professor Hillebrandt ranks me along with those who defend this view, and I cannot blame him for doing so, 
since it is expressed in my Religions of India, and, up to the present I have nowhore formally withdrawn it. But, in 
fact, I have long ceased to hold it, and have arrived at opinions which are fundamentally the same as those of Prof. 
Hillebrandt, and that partly for the same reasons — the identity of the amrnta and of the sema, and the constant 
belief of the Hindus which places the food of the gods within the moon. If, as I sappose, the second English edition 
of my beak simply repeats on this point the first edition: this second edition is quite unknown to me; ap to this 
moment I have not even seen a copy of it. Such a thing could not have happened in the life of the late Mr. Nicholas 
Tribner, who had both learning and delicate taste. If the present managers of the firm think that a book on India 
can be reprinted after six years without additions or alterations, the next French edition will undeceive them. 
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and trying to find out, for example, in the midst of Vedic surroundings, fully developed moon 
festivals. For those who composed these songs, Soma and Agni had long ceased to be the moon 
or the fire and had become universal principles of life, just as Indra and Varuna had ceased to 
be the sky, and had become celestial kings, to be in turn drawn into and los$ in the eddies of 
mystical speculation. The incoherences of the language of tho hymns would have no meaning, 
if not this. : 
Here I could close the list of works on the Rigveda, the least pretentious of which 
serve some parpose. But, however, unwillingly 1 fiad myself compelled to return to the 
works of M. Regnaud and speak of them at some length. M. Regnaud, like many others, feels 
very keenly the imperfection of the state of Vedic studies, and cherishes the very praise worthy 
desire of finding a remedy. But I must confess that he seems to me to be on a completely 
wrong track. In the previous Report (T. XIX. p. 127) I mentioned two of these essays, which 
have appeared in this Review, and tried to say in a few words all the good I could say of them, 
perhaps a little too much. I also took exception to some things, to which M. Regnaud replied 
on p. 348. In these criticisms of mine he imagined he saw the effect of advancing age, and 
from a motive of kindliness, for which I tender him my thanks, he expresses his regret that I 
have passed the age of fifty. This I regret I feel as keenly, perhaps more even than he, but 
Ido not think that my years have at all affected my criticism of his work. But if I had any 
doubt on this point, M. Regnaud himself would have removed it. On this same page 348 he 
has given us again a specimen of his method. He asks how the epithet hotri, the name of a 
class of priests, could have been given to Agni. The best means of learning this would surely. 
be to investigate the functions of the hotri, to examine, with this end in view, the innumerable 
passages in which the word is found,: to find ont also if Agni has not other similar epithets, 
such as neshtri, potrt, adhvaryu, etc. M. Regnaud’s method is more expeditious ; he is content 
with knowing that the word ‘‘ rests on two roots originally identical both in sense and form, 
meaning — (burn, shine, manifest) make to understand,*® pour out, scatter, etc.,” and the thing is 
done. Frankly, I do think that even at twenty I should have been too old for a method like 
this. Iam not able to review in detail, in this place, these Vedic studies, which are besides 
already quite familiar to the readers of this Review.“ They consist uniformly of a “ preface on 
method,” (as if there were a peculiar method for the Rigveda) followed by translations of. 
whole hymns or isolated passages. What this method precisely is would be difficult to say at 
a first view in afew words. We see chiefly that M. Regnaud claims to continue the work of 
Bergaigne ; that the Rigveda has been little understood because various bad systems have been 
applied to its interpretation ; that this would be altered with a good system; that the Rigveda. 
is @ primitive book, the most primitive we can imagine, one in which nothing is fixed, but in. 
which everything, both ideas and language is in process of formation ; that it also may not be- 
primitive in its entirety, (we must always take care to be in the vanguard, and be on the out- 
look against what perhaps will be the opinion current to-morrow), but that it is absolutely 
primitive in its materials, (but where we are to draw these materials from is not said). - All’ 
this is, at first sight, a little confused ;*! evidently the correct method is as yet only 
in its beginnings. As to translation, we see that on the other hand this is very simple: 
we have only to depart as much as may be from our predecessors, to frame our etymologies 
according to linguistic theories which are not approved of, as far as I can see, by the students of. 
language, and without any great care for the rudimentary principles of philology. It is not 
sound philology, for instance, to translate dakshind, by offering, which is not @ dma€ Acydpevoy, 
because it is ‘‘certainly allied with the root dds-daé to give, make an offering,® or in verse 7,43 to 
make parikshitos a simple adjective, with the meaning, “ containing, enclosing,” and further in 
the locative case from the mere desire of change, and contrary to all feeling for the usages of 
89 Rathor “ calJ’’; the meanings which I have put within brackets do not exist either in classical Sanskrit nor 


in the Vedic language. 
+o T. XXI. pp. 63, 301; XXII. p. 302; XXIII. p. 508; XXV. p 6; XXVI. p. 48. 
41 Though very well put, M. Regnaud’s powers as a dialectician are not in question here. 
42 Ry. 1. 123,1. T. XXI_. p. 70, dai does not exist. 48 Rv. 1 128, 7, ibid. p. 81. 
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the language. But this mode of procedure is comparatively harmless when M. Regnaud has to 
deal with a fully commented text as here, though even then it sometimes plays him a bad 
trick. Further on, for instance,“* he takes Hymn III. 1, which has been translated and 
annotated in the Vedic Studies by Prof. Geldner, to whom, we may mention, he deigns to 
give a certificate for proficiency in grammar, such as he has given to Bergaigne. Prof. Geldner 
thinks he sees in this hymn a very clear distinction between the celestial and the terrestrial 
Agni, and has naturally drawn a little on his imagination, for things like that are never 
olear in the Veda. M. Regnaud, who, from the first, holds fast by his ‘‘system,’’ and will not 
hear of a celestial Agni at any price, thinks he sees in it ouly the terrestrial Agni, the fire on 
the altar, and, asa matter of course, composes another romance, Let us admit that his notion isthe 
better of the two ; all that I wish to do is to shew, by anexample, at what price he has gained it, 
and what confidence we can have in its author. In the second verse“ gtk becomes a masculine, 
which it certainly is not here, because of the formula in which it occurs ; vardhatdm, a middle 
form, is translated like a causative; the division of the pddas is neglected in the most awkward 
way ;** at the same time the question whether the priest who recited the hymn also fed the fire 
is got over very summarily ;*’ lastly duvasyan, which is a third person plural (it has no accent), 
is taken as a participle, and, 1 am very much afraid, a future participle, which would be one 
barbarism more. All this in nine words, because M. Regnaud has understood Prof. Geldner’s 
German quite as little as the Sanskrit original. As methods go this is one, but:not a good one. 
I shall only mention the strange interpretation of VIIL., 102 (91, 4,48 where Aurva becomes the 
outpoured butter, metaphorically personified. Bhriga, the flame also personified, and Apnavans, 
another metaphorical synonym of fire which M. Regnaud refrains for the moment from explain- 
ing, but for which he will certainly have an explanation ready when wanted. And they were not 
only such in their origin, to be re-discovered now by the clear eyes of M. Regnaud; they were 
so for the rishi too, who could recite without a laugh; “I invoke the fire, as Butter poured 
forth, as Flame, as Fire (invoke it).’4® Daring as this may seem, M. Regnaud affords us plenty 
more examples; for,in the meantime, the ‘“‘system’’ has been brought to perfection and 
reduced to a formula; the key of the Veda has been detected and M. Regnaud dces not need to 
take any further precautions. This key is, that there are no deities in the Rigveda, there are 
only two igneous elements, fire and an inflammable liquid, agnt and soma, whose constant union 
is the sole theme of the rishis; all the rest is delusion and rhetoric. Like most wrong-headed 
ideas, it has not sprung up of itself, but has its origin ina grain of truth. It has long been noticed 
that divine personages are not always taken seriously as such in the Veda, and that the sacrifice 
is at least as much an opus operans as an opus operatum, and that not in the sense in which every 
act of witchcraft is, but as a primitive rite, anterior to every thing, and rendering the gods, in 
& way, superfluous. A whole school of the Mimiimhsa went, in this respect, quite as far as 
M. Regnand: for them the gods existed only in the sabda (we would say in the letter) of the 
Veda. And so in spite of their scrupulous piety in the ritual, they were looked on as atheists. 
This, in the rishis, has been called syncretism, and has been regarded as the resalt of advanced 
speculation, acting on a religion, which was in procesa of dissolution, not of formation. 
In M. Regnaud’s view, it is quite the other way; it is neither syncretism, nor mysticism, 
nor speculation of any sort, the simple union of the fire and the liquid batter is the primitive 
germ, the key of the Veda, and of all Indo-European mythology. To attain this result, we 
must first clear the ground a little. If there are no gods, it is clear we cannot speak of believ- 





4¢ T, XXII. p. 302. #5 T. XXII. p. 811. 

#6 Still more so in the second half verse, where nearly every word is taken wrongly, tidatha, among the rest, 
whose etymology M. Regnaud fancies he has proved, without having been able to convince any one else of ita truth. 

*7 To M. Regnaud this presents no difficulty, but with the standpoint which he occupies, is there anything 
that presents a difficulty ? 

48 T. XXXIII,. p. 318. 

49 This tasteful interpretation is only a part of a long proof of how the myth of Aurva took its riee in the 
misunderstanding of this verse, where the appearance of such-like misapprehensions is exhibited as a discovery. 
Does M. Regnaud not know this is as old as the beginning of Vedic studies? Can he have forgotten the god Ka? 
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ing and having confidence in them. We are next told that the word éraddhd,® hy which this 
sentiment is expressed in the Veda, has not this meaning, that theological®! faith is too abstract a 
notion, and savours too much of reflection for so early a book, where everything is simple, 
material, and tangible; that sraddhé here means what it has never meant since the existence of 
language in India, “gift, offering.”” This M. Regnaud tries to prove by the Latin credere, 
‘‘whose primitive meaning is, without doubt, to give, restore, trast;’53 by means of tuo 
signification “ of the roots slath, srath and éran, variants of érad ..... which mean to send, 
restore, detach, eto.,§% by “the constant use of the derivative (or the variant)® érdddha in 
the ritual and technical sense of a libation made to the manes :’’®5 in a word, by a succession of 
translations, which M. Regnaud looks on as “ perfectly convincing,” but which will be accepted 
by no Vedic scholar. If there are no gods, there must consequently be no prayers. And, in 
reality there are none: as he shews us further on, not by a “ detailed proof,” which would be 
too long, but by a method of procedure which ‘‘ very happily” leads to the ‘“‘same result av 
much less cost.” Ninety-nine per cent. of the Veda has, it is true, very much the look of 
being prayers; there is nothing, is would seem, that the gods are not asked to grant or to 
avert. These are all merely phrases, or passages which have been wrongly understood. The 
texts are as clear as day, we must only torture them to understand them. The whole of this 
article is simply topsy-turvy. How can I prove to M. Regnaud, if he will not see it, that 
tam ma sam srija varchasd means “(Agni) grant me splendour,” and not ‘“ (Agni) make me 
flow on with thee,” that is to say, ‘‘cause that which Iam making flow, to flow,” P that san 
ma agne varchasd srija sam prajayd sam dyushé, means “Agni, grant me splendour, offspriny, 
a long life’ and not ‘‘Agni, make me flow on by thy splendour, by thy production, by thy 
warmth’ ? that I. 23, 22, means ‘“‘O Waters, carry off whatever evil has been done by me 
whatever violence I have committed, or what I have sworn falsely” and not “O Waters 
(which I make flow on), carry off all what in me is difficult of approach (let not that flow 
on which I do not cause to flow) or what I have bemmed in (prevented from flowing 
on) or what I have closed in, inasmuch as I have not caused it to flow on.5? “The root 
éap,” says M. Regnaad, on this, “is generally taken to mean ‘swear, curse.’ It has this mean- 
ing, it is true, in the classical literature, but from a wrong interpretation of its Vedic meaning. 
Nap, for échap, seems to be a doublet of kshap, which means ‘that which covers, envelops,’ or 
‘darkness, night ;’ compare the Greek cxéxas, oxéro, cxerd{w etc.’’ M. Regnaud often appeals 
to Bergaigne. Now, if he can shew me, in all Bergaigne’s works, a single specimen of sleight 
of hand like this, I shall consent, from henceforward, to admit that he is right in the whole 


question. 


At this point we have come, for this time at least at the end of this long and doleful 
journey in the realm of absurdity, and are now in a position to read with advantage the volame. 
in which M. Regnaud has embodied his most recent researches.58 


® T. XXV. p. 61. 

61 A great deal can be done with words in ical. No body ever took éraddhé in the Veda for faith in the sense of 
St. Paul or St. Augustine. But I cannot see that there is anything so subtle in it when reduced to the simple act 
of belief or non-belief in the power or the existence simply of such and such a god. The most primitive tribe we may 
imagine had neighbours who did not believe in their gods (of course if they had some) and the Vedic rishis were in 
this position, they knew peoples who were anindréh *‘ who did not bonoar Indra. ”’ 

63 “ To give,”’ of course, but to give of trust ; debitum is always the correlative of creditum. 

88 Which assumes for fraddhd something like the meaning of ‘‘ the deposition of the gift,”’ or something similar, 

6 Again an inaccuracy. Srdddha is surely a derivative and nothing but a derivative. But then it is clear that 
the original and the derivative cannot both mean “‘ gift.” 

6 Here, as always, an inaccuracy. Srdiddha means the whole ceremony, which is very complicated, never a liba- 
tion, a single offering. M. Regnaud would have made a point by paying attention to this, for this would have let him 
explain érdddhe by ‘“‘ the ceremony which has to do with the offerings,’”’ But habit is a second nature. 

* T, XXVI. p. 48. 

87 The bracketted words are added by mo, and are taken from the annotations of M. Regnaud. 

6 Le Rig-Veda et les origines de la mythologie indo-européenne, Premidre partie (forming the firat volume of the 
Bibliothéque d'études in the Annales du Musée Guimet), Paris, 1892. 
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Shall I give an analysis of this work, the result of hasty studies, carried on from hand to 
mouth, but with a great air of confidence, which we are, nevertheless, tempted sometimes to 
look on asa prolonged mystification ? As to matter or method, we do not learn anything which 
we did not know before; the fire and a liquid, their union or, rather, mutual transformation, in the 
flame of the altar, the liquid becoming fire and the fire becoming liquid : the whole horizon of the 
authors of the Veda is bounded by this; they see and seek for nothing beyond. They sit bent 
before the fire like alchymists, intent on their magnum opus, but a magnum opus which seems 
to have no purpose, At least M. Regnaud himself doos not appear to have rightly grasped 
this purpose, since, here again, he does not tell us what it is, and the explanation of this 
curious state of mind is put off till later, when no doubt he will have pulverized the 
gods of Greece, as thoroughly as those of India. For the time being, he is content 
with establishing the fact, that the foundation, the only real foundation of the Veda, is the 
act of pouring into the fire, to feed it, an inflammable liquid, oil, or spirituous liquor : — 
facts which are proved by him ‘‘according to the meaning of the texts and common 
sense.” Putting aside for a moment the texts, let us look at this common sense. 
What it tells us is, that if the soma helped to feed the fire, it must have been inflanmable, and 
must have been an oil or alcobol. But sound sense makes us also see clearly the unlikeness of 
this conclusion. The plant which yielded the soma (and provisionally, till wo are enlightened 
by a revelation from above, we must believe that it came from a plant) was probably ground 
up in water, and the liquid so obtained was itaelf mingled, not only with milk and other 
substances, but also with water, all of which scarcely harmonizes with the notion of an inflam- 
mable oil. It was drunk and produced excitement and intoxication, which agrees with this 
notion still less. On the other hand, can we, without further consideration, attribute to the 
Hindus of that time the knowledge of distillation ? For every other spirituous liquor obtained 
by fermentation, wine included, even though very strong and in a perfectly pure state, even 
without any addition of water, would have extinguished the fire rather than have quickened it. 
Even the fermentation must have been feeble, for the soma is not described as a liquid which 
could be kept; it seems that it was prepared when wanted. The texts tell, or seem to tell, us all 
this, and we have no right to throw their testimony overboard, like M. Regnaud. Further, 
we cannot call to mind, in other later texts, a soma more or less different from that 
which, being certainly mixed with water and not fermented (it had not to be more than one night’ 
old), did not put the fire out; a fire, that, it must be remembered, consisted of a few small 
facgots, We may imagine that the Hindus had in time substituted other plants in place of: 
their soma; but how could they have lost the art of distillation, if they ever had it? How could 
they.have given up the use of an oil to feed their fire? Things and ideas may change, but 
usage is commonly permanent. This conclusion, theu, lands us in serious difficulties, and 
common sense bids us, in sach a case, re-examine the promises with care ; is the soma really 
the food of Agni? If, indubitably, the texts answer in the affirmative, then and then only, we 
must admit it to be true. On this point, there is on the first page of the book, a note which 
we cannot read without regret, where M. Regnaud asserts that Prof. Hillebrandt in hia work 
on “the god Soma” has only seen one thing, namely, that the soma was also poured on the fire. 
Can he have read Prof, Hillebrandt’s book, and not destroyed his own! The truth is that, if 
Prof. Hillebrandt has seen only this, it is because this is the only thing to see. Nowhere, in 
no text, are we told clearly that soma is the food of Agni, that the soma is poured into the fire 
to nourish it, and make it blaze up. Agni is fed on butter and fat, he devours the wood and 
the raw flesh, if he drinks the soma, it is as a god and companion of other gods. The soma- 
pis are the devas, olie&y Jadra, who drink it and have drank it from the first in heaven, and 
in the solemn sacrifices, who get their share of it here on earth, part of which was cast into 
the fire to make them approach, we know not how or in what quantity. But we must think 
to what these symbolical acts are commonly reduced. The officiating priests drank the 
remainder. It is trne that in M. Regnaud’s eyes these devas are the flames, that Indra is 
another name for Agni, that the officiants are probably also the flames, that the heaven has no 
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existence, and that consequently no one could drink there the soma. But this4s the Veda of 
M. Regnand, and we must not begin by believing in it if we are to criticize it. There remain 
then for us only the texts, the unfortunato texts, to which we must at last retarn. Sad to say 
they exist only to be the victims of the theory. All this is purely @ priori construction, though 
M. Regnaud were to assert the contrary a hundred times, It is not from the texts that he has 
learned that prithivt ... yachhd nah sarma sapratheh means, “ libation, make flow on our libation 
which extends itself,” that Indrdvaruna . . asmabhyam sarma yichhatam means “fire alight and 
fire enveloping, make the libation flow on for us.’’ No, once in possession of his “ key,’’ he applies 
it to every “lock” to see if it will fit. And it fits, but at whata price! This fourth chapter, 
not to speak of others, is so marvellous that we ask if itis not meant as a refutation of 
the whole system by a reductto ad absurdum. That the Vedic dictionary is far from perfect, no 
one will deny. The later literature, from the bréhmanas onwards, the next oldest monuments, 
is an uncertain guide, partly because certain words have gone out of use, or because their 
meanings have undergone an essential change of meaning; still more, because the writers 
indalge in trifling speculations with some of them,®® and this again is a point in which every 
one is agreed. Our task is not to create asystem that questions everything, by starting with what 
is obscure, but to go on continuously from the known to the unknown, from what is certain 
to what is doubtful, and above all to be content with moderate gains. Has M. Reguaud taken 
this course ? I can only compare his procedure to that of a woodman in a forest which must 
be cleared. Everything falls before him, not only technical words, terms which are uncom- 
mon, or which have early gone out of use, but the best authenticated, the commonest words, 
which have always remained in the language, and have given rise to derivatives, and passed 
into the dialects. How can we take seriously oracles like the following, in which prishtha, 
which is identified at a stroke of the pen with prish{a, means no longer “back,” but “that 
which is turned ;”’ in which parvan does not mean “joint,” but “ that which flows;” in which 
parvata, adri, giri, sinu do not mean “ the rock, the mountain,” but “the libation ;” in which 
grdvar, is not ‘‘the stone,” but the libation, inasmuch as it is “‘rapid;” in which barhis 3 no 
longer ‘‘ the grass,’’ but the libation, inasmuch as it is “strengthening;”’ in which dyaus is 
no longer ‘‘the heaven,” prithivt is no longer “ the earth,” but the libation, inasmuch as it is 
‘‘set on fire or not seton fire;’’ in which antartksha “the atmosphere,’’ becomes the libation 
“enveloped,” that is to say, ‘“‘not lit;’’ vyoman ‘‘space”’ becomes the libation “ which 
nourishes ;”’ in which manushvant, an adjective which does not exist and for good grammatical 
reasons, but which is said to mean ‘provided with soma,’’ is made in the neuter into 
manushvat which is a synonym of another adjective manurhtta, and means like this, “so far as 
provided with soma;” in which pavitra is what serves not to “ purify,” but to “light; ” in 
which pur does not mean “town,” bat the libation as “ nourishment ;” in which aran: ig not a 
piece of wood, bat the libation as ‘‘ moving,” and in the dual “the libation which moves, and 
which does not move;’’ in which sawuvatsara is not the year, but the libation, as “ having its 
calf with it?” All these little etymological jokes are brought about by means of Sanskrit of 
all periods, and one-half of the dictionary is used to destroy the other. We may imagine after 
this what will become of phrases, combinations of words and whole hymns when reconstructed 
with the same skill and philological care. 


We have an example of this in chapters six and seven, whero M. Regnand examines in 
order, at the expense of several hymns, “the metaphorical origin of the myth of the Dawn,”’ 
which is also, to him, merely a form of the ever-recurring libation, and “the alleged myth of the 
descent of Soma,” i, e., its descent from heaven, one of the best ascertained beliefs in the whole 
Veda, We find other examples in the last part of the book (which is not so much a book as a 
collection of articles printed together) — an appendix which gives an explanatory translation of 
the thirteenth book of the Atharvaveda, undertaken as a reply to that of M. Henry, and intended 
to shew M. Henry how it should have heen done. It is an occasional essay, only included in 








~~ 


% Exactly as M. Regnaud does inall seriousness, o 
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this volume because written in the same spirit and with the same method, and which the author 
would have made more telling against M. Henry, if he had not added a translation of his own to 
his criticisms. I shall have to speak further on of the work of M. Henry. Meanwhile I shall 
only say for the benefit of those readers who are not specialists, that they need not take alarm 
at all the accusations of ‘‘ wrong meaning” and “opposite meaning” which are brought against 
this translation of M. Henry; this only means that M. Henry translates differently from 
M. Regnaud, on which we must congratulate M. Henry. No one knows better than he that his 
translation is and could be a simply tentative one, and that it is laid before us ony as such in 
a spirit of genuine modesty. 


But we do not mean to say that M. Regnaud’s work contains nothing of value. Far from 
it. M. Regnaud is a worker and investigator, If as a student of language he is combated by 
the students of language, if as a philologist by the philologists, no one will deny him an active 
and original mind, a vigorous style of argument, and great keenness of observation. A fixed idea 
is quite compatible with the latter gift, and often sharpens it. In the negative part of his book, 
where he detects the weak places in his opponents’ armour, the want of strength in such aad such 
an argument, the uncertainty of some meaning which has been provisionally accepted in default 
of a better, and still more, in the few parts of his book which are not directly concerned with 
his main thesis, we find a good number of just and usefal observations. But I was called 
on to speak of this thesis, or rather system in this place, and 1 am compelled to pronounce 
completely against it. Under its spell, he has rid himself gradually of some aseful checks 
possessed by Vedic philology, and in the end has thrown overboard all philological principles 
whatever. He has thus given himself free elbow room. But such a method avenges itself, 
it has led him into a perfect cloud-land, and I fear he will remain there. For if I have spent 
such time over his works, I scarcely dare hope to convince him. It was because a protest was 
needful, sinco there may be some simple-minded people on whom these essays will have an 
influence, and because, in the second place, it was needful, by shewing what the method of 
M. Regnaud is, to put an end tothe belief that he carries on the tradition of Bergaigne, with whom 
for years he has had nothing in common, and lastly because it seemed necessary, against all hope, 
to make a final attempt to deal with his speculations. 1 do not think that, in the future, I shall 
have the same patience. M. Regnaud imagines that, since Indianists do not discuss his works, 
thisis for the purpose of suppressing them by a conspiracy of silence. By no means. It is simply 
becanse there are certain topics which, like the squaring of the circle, do not admit of discussion. 
How is discussion possible, when there is uo kind of agreement? M. Regnaud then must 
acquiesce; his writings are now addressed only to a circle of kindred spirits. He tells us 
of a school which is being formed about him. Frankly speaking, I wish it may be very 
small; otherwise we might expect to see some strange things. 


Prof. Hillebrandt has finished, in the Bibliotheca Indica, his edition of the text of the ritual 
and liturgical hand-book of the Kaushitakins, one of the édkhds or branches of the Rigveda, the 
Srauta stra of Sénkhdyanu, and has begun the commentary of Anarttya. 60 M. Sabbathier has 
given us a good study on the Agnishtoma, the simplest form of the soma sacrifices in the form 
of a translation with explanations of the fifth chapter of the érauta stitra of Asvaldyana.® 


On the Yajurveda I have few works to mention. The edition of the Taittiriya Samhita 
continued in the Bibliotheca Indica by Mahesachandra Nyéyaratna, has advanced since my last 
report by two parts only.®4 After nine years the fifth book is finished, and there are seven books. 


———e— ee 

Alfred Hillebrendt, The Sénkh‘yana Srauta Sitra, together with the Commentiry of Varadattasuia Anarttya. 
Vol. I. Text of the Sutra, Critical Notes, Indices, Calcutta, 1888, seven parts. Vol. II. The Commentary of Varadatia- 
auta Anartiya, Parts i. “I. Calcutta, 1889-1892. 


61 P, Sabbathier, Etudes de liturgie vedique. L’ Agnishtoma d’ aprés le ee sttra d’ Asvaldyana (Journat 
Asiatique, Jan.-Feb.-Mar. 1890). 


62 The Srishitd of the Black Yajurveda, with the veneer of Madhava Achdrya, Parte xxxv., xxrvi> 
Calcutta, 1890-1892. aoe fs 
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From want of sufficient manuscripts Prof. Garbe has not been able to take up again in the same 
collection, his edition with commentary of the Srauéasiira of that school, that of Apastamba. 
But one portion of that immense collection of stfras, the twenty-fifth book, the Yajhapari- 
bhashaésttra, or general rules on the sacrifice, has been published in the Uskd by Satyavrata 
Samasbramin,® and las been translated into English by Prof. M. Miiller in the Sacred Buvks of 
the East.4 Lastly the Upantshad which forms a part of the drdhmana of the White Yajarveda, the 
Brihaddranyaka-upauishad, has been edited according to the text of the school of the Madhyam- 
dinas by Geheimrath v. Bohtlingk.® It is both a critical recension of the text, and an atiempt, 
frequently happy, to translate it, untrammelled by the interpretation of the commentators. 
In both respects Prof. Whitney shews still more independence io the learned articles which 
he has devoted to the publication of Geh. v. Bohtlingk and which are an indispensable supplement 
to them. I have noticed above the edition of the Frédtisdkhya of the White Yajurveda 
published in the Benares Sanskrit Series.®? 


: For the Simaveda the material is a little more abundant, thanks to the activity of one 


man, the dchdrya Satyavrata SAmabramin, the author of the work I have analyzed above the 
Nirukidlockhana. In the Ushd (Dawn) founded by him in 1889 and conducted by him alone, he 
discusses doctrinal questions relative to the Veda, and edits texts and rare Vedic treatises, among 
which those of the Samaveda have taken till now the chief place.6® Several of these 
treatises have been mentioned above; the Néradiyasikshd, the Ashtavikritivivriti of Madbu- 
sidana, what remains of the Vikritivallé attributed to Vyadi, the Yujnaparibhdshdsitra 
of Apastamba. The others are, the dAksharatantra,® a treatise on the stobhas (the syllables 
inserted between the words, or even in the words themselves, when the rtchas are chanted as 
simans) attributed to Apisali, a predecessor of Panini, the Sdmaprates:ikhya,’? which also deals 
with the change of richas into simans. This treatise, better known under the title of Phulla- or 
Pushpasttra, is here in twelve chapters and, according to a tradition, is attributed to a risht 
Pashpa. The editor does not give his opinion on these attributions, in general he seems to 
admit them; a Sdmapadasamshitd,”! (i. e., the padapitha of the richas of the Simaveda, the text 
of these richas with the words separated and the phonetic rules in abeyance), made by the 
‘editor to replace the pddapdtha attributed to Girgya, which is now lost; three of the short 
brikmanas of the Simaveda. 


1°. The Mantrabréhmana,™ a collection of mantras prescribed for the domestic ritual 
‘of the Samaveda, with a commentary by the editor and a preface in which he sets forth the 
genuine tradition of the Samavedins, at least those of the school of the Kauthumas, with 
‘respect to their brdhmana. Like the other sdkhis of the other Vedas, they reckon in 
fact, one brdkmana, comprising the Téndya or Puftchavinéabrdhmana, the Shadvishsabraéhm- 
ana, the Mantrabrdhmana, and the Chdndogya-upanishad. The other five short érdhmanas 
are supplements, anubrdhmanas,® This tradition is not incompatible with the relatively 
recent date of the Mantrabrdhmara, which has itself very much the appearance of being a 





6 Usha, I. Part viii. Calcutta, 1891. 
% Vol. XXX. following the second part of the Grihyas (tras of Prof. Oldenberg. Professor M. Miiller had before 
published a German translation of this part of the Apastambae tras in the Zeitschrift der Deutschen Morgenlandischen 
Gesellschaft, Vol. 1X. 1855. — On the Dharmasitra and Grihyasttra of this school see further on. . 
6 Brihadéranyakopanishad in der Midhyais lina Recension. St. Petersberg, 1589. 
ee W. D. Whitney, On Bohtlingh’s Upanishads in the Proceedings of the American Oriental Society, October 1890. 
Ic is a samming up of the following article: — Bohtlingk’s Upanishads in the American Journal of{ Philology, 
Vol. Xf. No. 4. These articles embrace also the Chandogya-upanishad of Geh. v. Bohtlingk, which will be spoken of 
further on. 
8? According to a report which has reached me from India, but which, I trust, will not prove true,j the excellont 
series will be stopped. 
® Usha, Vaidtkapatriké, Vol. I. Parts i.-xii. Caloutta, 1889-91; Vol. II. Parts i.-iii, 1892. 
69 Ushd, I. 2, 1889. © Ushd, I. $, 1890. Tl Usha, I. 5, 1800. 
.« 7 Ushd, I. 3, 1890. Published before for the first time in the Hindu Commentator, 1872, 
'33 This question has been treated by the editor in his Nirwktdlochana. 
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supplement, and which in its present state, is perhaps not much older than the grihyastitra of 
the SAmaveda, that of Gobhila.” For even if, generally speaking, a brdhmana is anterior to its 
corresponding stitra, it does not follow that the compilation of the one should have been 
finished and entirely fixed before the first redaction of the other. But this is not the pomt of 
view of the editor; for him, from the moment when his text beeomes a bréAmanu, it ehanges 
its character and its antiquity becomes indisputable. Critical as he may be, or at least open to 
doubt as to other works, when he has to do with the tradition of recognized gurtis, he raises no 
discussions, especially on what touches bis own Veda. 


2°. Tho Arsheyabradhmana,”® one of these anubrdhmanas, with the commentary of Siyana. 
It is a kind of anukraman?, or index of the rishis, wbo are authors of the sdémans, published 
before with extracts from the same commentary by Burnell, in 1876, and, again, according to 
the text of the Jaiminfyas, in 1878. 


3°. The Varbsabrdhmana,’® another anubrdhmana, which gives the succession of the ai cient 
teachers of the Samaveda, with the commentary of Sayana, and notes by the editor. This treatise 
had also been published by Burnell with the same commentary in 1873; the Grhyasuigraka,”? a 
parisishta, or supplement of the domestic rites of the Samaveda, the Gribyasdtra of Gobbila ; the 
Upagranthasitra,’® another pariésish{a of the Srautasitra of the Samaveda ; the Seventeen Slaha- 
simans,”® the Seven Samhitds,®© the Recitation of the Brahmayajita,®! and the Arishtavarga,® are 
siso short liturgical collections, lessons which the student of the Samaveda must repeat, either 
every day or on certain occasions, prayers which are only shortly prescribed in the ritual works, 
brahmana and siittra, which the editor prints in fall, with the traditional mode of reciting them. 
Besides the part devoted to editions of texts, there is another part of the Ushi, in which the 
editor investigates, either in Sanskrit or Bangali, various pointe of Vedic doctrine, questions of 
ritual, custom, morals, or health ; some of which are highly interesting, as burning questions aud 
bearing on the interests of the day, such as the prohibition of travelling beyond the seas, or 
working in the fields, infant marringes, the marriageable age of girls, ete. They are in fact really 
Jatwds, in which, without breaking at all with the orthodox method of settling everything by 
an appeal to the texts, the dchdrya shews great liberality of mind, and gives his vote as much as 
may be for the most enlightened and most just decision. 


Geh. v. Bohtlingk has edited and translated the Chandogya-Upanishad,® on the same lines 
as in his previous issue of the Brthadaranyuks-Upanishad. The critical restoration of the text 
had to play a greater part here, since this Upantshad is not so well preserved as the other. As 
in the previous publication of Geh, v. Bahtlingk we must refer to the remarks of Prof. Whitney, 
mentioned before. Lastly, Mr. Oertel bas made some additions to our knowledge of the 
brdhmana of the Samavedins of the school of the Jaiminiyas, by publishing afresh, from more 
abundant manuscript sources, the fragment of the driéhmarge which Burnell printed in a few 
copies in 1878, and which Prof. Whitney has also worked at, and by adding to this fragment 
eight other pieces taken from another section of the dréhmana of which only the Aena- 
Upunishad was previously known.™ 


For the Atharvaveda, on the other hand, the harvest has been very rich, not so mach from 
the number of publications, as by the exceptional importance of one of them. M. Henry has 





Re ee ae ee 


t4 Cf. on this the remarke of Prof. Oldenberg in the Sacred Books of the East, Vol. XXX., p. 4, etc. 
% Usha, I, 11-12, 1892. % Usha, II. 2, 1892. 


1 Usha, I. 10, 1801. Published before at the end of the Grihyasdira of Gobhila, inthe Bibliotheca Indica, and 
by Prof. Blaomfleld in the Zettechrtft der Deutschen Morgenléndischen Gesellechaft, XXXV. 1£81, with a German 
tranalation. 


78 Usha, II. 1, 1892. 19 Usha, II. 2, 1892. % Ibid. % Usha, IT. 8. $9 Ibid, 
83 Otto Bohtlingk, Chandogyopanishad. Kritiach herausgegeben und iibersetst, Leipsig, 1889. 


8¢ Hanns Oertel, Extracts from the Jaiminfya-Brdkhmana and Upanishad- Bréhmana, parallel to passages of the 
Batopatha-Brahmana and Chindogya Upanishad, In the Journal of the American Oriental Soctety, Vol. XV. 1892. 
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given us a translation of two books of the Samhitd, the thirteenth and seventh books.®5 I shall 
speak of it quite as freely, as if one of the papers were not dedicated to me, just the one of 
the two that pleases me least, the translation of the thirteenth book. The choice was, I think, 
an anfortunate one. Such hymns do not lend themselves to translation, except for one’s own 
use, when we are compelled to 1; we do not voluntarily choose them. For it must be confessed 
that this whole version is hardly intelligible ; and yet M. Henry has done everything in his power, 
he has struggled boldly with the text before him and no one could have performed such a task 
better. He has seen of course that the apparent unity of the book is open to doubt, but has let 
himself be led away by it. He sees in it the glorification of a body of myths under an uncommon 
and peculiar form. Here, however, I think, we have less to do with myths than usages, and 
these unhappily are not within our knowledge. Just on this book the ritual treatises of the 
Atharvaveda, which are very capricious, do not give us much information. I had been struck with 
the general likeness of the commencement and the mantras and practices of the “royal rite,” 
the rdjaséya, as it is described in the Yajurveda, and had begged M. Henry to investigate this 
point. If he had followed this track he would perhaps have found himself on firm ground for 
the beginning at least, as Prof. Bloomfield has afterwards shewn in the excellent remarks which 
he has made on this translation.£6 As a translation: to be read from beginning to end, it is not 
successful. But as a commentary, as an honest and painstaking exposition of the difficulties of 
the text, as a starting point for other attempts, it is, in my opinion, of great value. And this 
is how M. Henry seems to have looked on it: it is eminently a work of scientific devotion. 
In the seventh book, he is on more favourable ground. Here we are in the midst of the usages 
of exorcism, sorcery, incantation on which this Veda is founded; information about features of 
the ritual is abundant, though often concise and obscure, and we know something at least as to 
what it is all about. M. Henry’s labours, which are carried out with care, are therefore 
welcome; he has added as it were another link to the chain of translations which now includes 
the first seven books of the Atharvaveda. 


Mr. Magoun has edited, with translation and commentary, the Asurikalpa,®” one of these 
short treatises subjoined in no regular order to the Atharvaveda under the general heading of 
partsishtas or appendices. In this, the practices of witchcraft, which are carried out by means 
of a plant called dsuri, and which Mr. Magoun has studied carefully, are described. The text, 
which fs very corrupt, required many emendations, to which we must add those proposed 
afterwards by Geh. v. Bohtlingk.& Professor Bloomfield has published in a completer form 
one of those detached studies, which I was able to refer to in the last Report®® from the sum- 
mary report in the Proceedings of the American Oriental Society, and he has followed it up by 
several others of the same kind,® in which he shews, with his complete mastery of the subject, 
the importance of the ritual for the interpretation of the Veda, how many problems as to 
the arrangement and primitive meaning of the mantras are thereby solved, problems whose 
very existence would otherwise not even be guessed at, In several of these studies, which 
are usually confined by him to the Atharva-Veda, he has enlarged his scope and examined 





8 Victor Henry, Les Hymnes Rohitas. Livre XIII. de l'Atharva-Veda, traduit et commenté, Paris, 1891, Atharva- 
Veda, traduction et commentaire. Le livre VII. del Atharva- Veda tradust et commenté, Paria, 1892. 

& In the fourth series of his Contributions to the interpretation of the Veda. I do not require to return here 
to the translation of the thirteenth book which M. Regnaud has given ; he has perceived that what is described 
must go on partly at least on this earth, but he has a knowledge of the usages which we have not, it is his eternal 
union of the fire and the liquid. To gain anything from his version we would need to adopt his system and use 
the same language as he does. Ido not yet know his most recent publication in which he criticizes the views of 
Prof. Bloomfield. 

87 H. W. Magoun, The Asurtkalpa : a Witchcraft Practice of the Atharva-Veda, with an Introduction, Transla- 
tion, and Commentary, Baltimore, 1889. 

$8 In the “eitechrift der deutschen morgenlindischen Gesellschaft, XLIV. (1890), p. 489. 

89 Tome XIX. p. 14. 

®% Maurice Bloomfield, Contributions to the Interpretation of the Veda, in the American Journal of Philology, 
Vol. XI. 1890. Third Series inthe Journal of the Amertcan Oriental Society, Vol. XV. 1891. Fourth Series in the 
American Journal of Philology, Vol. XII. 1892, 
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certain myths in their totality, sach as those of Namuchi and Indra, of Yama and his two 
dogs, of Manu, and of Saranyu. I think that for each one of these he has been successful in 
making the story more definite, in telling it to us better, notably in the case of Namuchi® and 
Saranyu; where he attempts to guess at their origin, he seems less fortunate. But, asa 
whole, these studies are written with such care and with such a perfect knowledge of the data, 
that with regard tothisalone any future student of these myths will have always to pay attention 
to them.®°? Professor Bloomfield is indefatigable. At the head of a company of pupils and col- 
leagues he gives us hopes of a complete Vedic Concordance which will contain all the formulzy 
of the older literature. If this work be carried out thoroughly on the orderly and compre- 
hensive plan sketched out by Prof. Bloomfield, it will bean invaluable help in future researches.** 
Another announcement which we welcome with pleasure is that of the speedy appearance of 
the translation of the Atharvaveda by Prof. Whitney, with commentary, notes and references. 
It is, further, a proof that the health of Prof. Whitney, which has long been far from good, is 
at last re-established, and that is a second reason for hailing this announcement with joy. 
(To be continued.) 


NOTES ON THE SPIRIT BASIS OF BELIEF AND CUSTOM. 


BY J. M. CAMPBELL, C.I.E., LC.8. 
(Continued from p. 338.) 
2. Badges or Dévaks. 


A great step towards guardian gods took place when the spirits of the family dead 
were considered friendly, not hostile. These friendly dead had, as noticed above, taken their 
abode either in the living tombs of man-eating animals, or in fruit or other food-yielding trees. 
The choosing a badge was not the cause of tree, or animal, worship; it was the result of the 
belief that the spirits of ancestors lived in plants or in animals.! Mr, McLennan explains 
the ten incarnations of Vishnu as the adoption into the national religion of ten clan goda.? 
It seems simpler to suppose that these were all worshipped as different objects, which gave 
protection against spirits, before they were chosen as a badge by any clan. 


In the Bombay Presidency the practice of choosing guardians, or dévaks, is universal 
among the Marathas of the Deccan, and to a less extent among the Kunbis, Kélis, and Malts of 
the Kénkan, and some husbandmen, like the Halvakki Vakkals of North Kanara. The usual 
dévaks are animals, like the elephant, stag, deer, or cock, or trees, as the mango, jambul, vad, 
or bér, The dévak is the ancestor or head of the house, and so families, who have the same 
guardian badge, or dévak, cannot intermarry. If the dérak be an animal, its flesh is not eaten. 
If the dévak be a fruit tree, the use of the fruit is not forbidden, thongh some families 
abstain from eating the fruit of the tree which forms their dérak, or badge. Among the Nasik 





#1 See on this a letter of Prof. M. Miiller in the Academy, 22nd October 1892. 

#2 On the myths I shal] aleo mention a pamphlet by M. V. Henry, in which he applies the theory of nature or 
eolar “ riddles” to some ancient legends and in which the references to the Veda are numerous: Quelques mythes 
nituralistes méconnus, Les supplices infernaue del’ antiquité, Paris, 1892. In the case of Tantalus the author 
could have strengthened his position if he had noticed that, in its most ancient form, the punishment of Tantalus 
takes place not in hell, but in heaven. 

8 A Vedic Concordance. Being a Collectton of the Hymns and Sacrificial Formulas of the Literature of the Vedas. 
By Maurice Bloomfield. From the Johns Hopkin’s University Circulars, May 1892. Cf. Proceedings of the American 
Oriental Society, April 1892. 

#4 Announcement as to a Second volume of the Roth-Whttney edition of the Atharra-Veda, by Prof. W. D. 
Whitney, in the Proceedings of the American Oriental Society, April 1892. [The great Professor died 7th June, 
1894. — Ep. ] 

1 McLennan (Fort, Rev. Vol. VII. New Series, p. 218) thinks that the worship of animals or planta began in 
their being badges or protectors. Lubbock thinks it arose from certain ancestors choosing to be called as a 
memorial after some animal. It seems more likely to have its rise in the experience of men being re-born as 
animals (Tylor’s Primitive Cullure, Vol. II. p. 287), 

3 Fort. Rev. Vol. VII, New Series, p. 215. 
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Malis, rules about dévaks, or guardian badges, are strictly observed. Among their dévaks 
are such trees, or tree-leaves, as the shami (Mimosa suma), mango, jambul (Oalyptranthes 
jambolana), bé6r (Zizyphus jujuba), and vad (Ficus Indica). Some have wheat-bread for their 
dévak, and some have a conch-shell, an earthen pot, or an axe, or kurhéd.4 Among 
Ratnagiri Kunbis the vad (Ficus Indica) is the badge of those who have the surname 
of Kadam, and an elephant of those whose surname is Savant.5 A mango twig is 
the Shbélapur Burud’s dévuk, or guardian, and the dévak, or guardian, of the Shélapur 
Télt, or oil-maker, is an iron bar, or pahdr, and a mill, or ghéna® The dévak of the 
Shélipur Agarvals, or scent-makers, is five piles, each of five earthen pots, with a lighted 
lamp in the middle.? The Patradavarus, or dancing girls, of Dhirwar, when a girl is in her 
seventh year, worship the musical instruments, which are their guardians,® In North Kanara 
the important cultivating class of Halvakki Vikkals, an early and wide-spread tribe, is divided 
into eight clans, each of which has a separate badge, which, when it is an animal, they do not 
eat. Thus the Kadanballis do not eat the kadavé, or stag, the Bargalballis do not eat the bdrgd, or 
deer, the Kuntiballis do not eat the woodcock.® The Dhurvé Prabhas of Poona, before the thread- 
girding ceremony, set apa guardian, or dévak. They take an earthen pot, which they white-wash 
and mark with yellow, green and red. In itare laid grains of wheat and rice, a beteluut, a piece 
of turmeric root, and a halfpenny. The lid of the pot is closed, and thread is wound round it. 
A lighted stone lamp is set before it, and fed with oil.!0 The dévak of the Poona Rauls consists 
of leaves of the mango, rut, aud saundad trees.!! The dévah, or guardian, of the Bangars of 
Poona is a conch-shell, and the dévak of the Pardéshi Rajputs is an earthen pot filled with 
wheat.!2 The dévaks, or guardians, of the Ahmadnagar Sonars, at their weddings, are their 
sdndds, or pincers, and their blowpipe, or phunkani!3 The dévak, or guardian, of the Jain Shimpis 
of Ahmadnagar is a pot with a flat lid, white-washed and marked with red and green.44 The 
Ghisidis of Ahmadnagar have as a guardian the leaves of the mango, wnbar (Ficus glomerata), 
rut (Calotropis gigantea), and jambul trees.1§ The Abmadnagar Khatris’ family guardians at 4a 
thread-girding and a marriage are white-washed earthen pots.16 The Chimbhirs of Ahmad- 
nagar worship an axe ns their dévak, or guardian, and the Pahidts, a small class of Nagar 
market gardeners, worship a pair of scales, or tardju, as their dévak.27 


Several of the early tribes of Bengal shew traces of the worship of clan guardians, or 
badges. The Hés and Mandas are divided into clans or kilis. A man is not allowed to marry a 
girl of his ownclan. The Mundaris adopt the name of an animal as the clan badge, and its flesh 
may not be eaten. Among the animals chosen are the eel and tortoise. The badges of the Larkas 
and Hés are not generally animals,!8 The Manbhim Kharrias neither eat mutton, nor use wool. 
Dalton suggests they may be a sheep tribe, and the flesh of the badge, according to Kolarian 
rules be forbidden. Several of the Khoud clans are named after animals — Muninga or Fish Tribe, 
Janinga or Crab Tribe, Pochangid or Owl Tribe, Syalongii or Spotted Deer, and Orangé or Blue 
Ball.!® The Oriois of Chutid Nigpur and the Kasias of the North-East frontier are called after 





8 From MS, notes. 4 From MS. notes, 5 From verbal information given by a peon. 

¢ Bombay Gasetteer, Vol. XX. pp. 98, 1438. 7 Op. cit. Vol. XX. p. 49. 

8 Op. cit. Vol. XXII. p. 191. . 9 Op. cit. Vol. XV. p. 208. See ante, note 6, 

10 From MS. notes. 11 Bombay Gaxetteer, Vol. XVIII. p. 360. 

13 Op. cit. Vol. XVIII. pp. 266, 408. 18 Op. cit. Vol. XVII. p. 186. 

4 Op. cit. Vol. XVIL p. 101. 1B Op, cit. Vol. XVII. p 98. 16 Op. ct. Vol. XVII. p. 111. 
17 Op. cit. Vol. XVII. pp. 167, 91. 18 Dalton’s Descriptive Ethnology of Bengal, p. 189. 


19 Descriptive Ethnology of Bengal, p. 161. Macpherson’s Khonds, p. 84. Other tribal names seem to have an 
animal origin. The Kods are perhaps the horse tribe, as Koda Pen is the horse god of the Central Province Gonds 
(Hielop’s Aboriginal Tribes of the Central Provinces, p. 18). Lamani is a peacock in Naikadu Gondi (op. cit. p. 27). 
Konda is a bullock in some Gond dialects (op. cit. p. 7). Koi is a cock or crow in Kaikadi (op. ett, p. 9), and a crow 
in Muda (op. cit. p. 10), The Marfthi Selars do not eat goat's flesh, and seem to take their name from the Telugu 
shel for a goat. It seems probable that Selar has been Sanskritized into Silahara, the dynasty who ruled in the 
Konkan from A.D. 850 to 1800. Similarly it may be suggested that the well-known dynasty of Chalukyas, whose 
chief capital was Kalyfn near Haidarfbéd, are the Chalkis, or goat-herds, of the Deccan, who appear as Chherkyaa 
among the Gonds (op. cit. p. 6). 
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animals, and are forbidden to use the animal after whom they are called. Thus the Tirkts, or 
Mice, may not eat mice; Ekhars, or Tortoises, may not eat the tortoise ; Kirpétas may not eat the 
stomach of a pig; Lakrars may not eat tiger’s flesh; Kujrars may not eat oil from the tree or sit 
in its shade ; Gedhiars may not eat the kite; Khakhars may not eat the crow; Minjars may nof 
eat the eel; Kerketars may not eat the bird of that name ; and Barars may not eat from fig 
leaves.24. The Santhals have twelve tribes, but only one is called after an animal.22 


The clan guardian seems to appear among the tribes of Central Asia, many of whom trace their 
descent from animals.*® The Chinese have clan-names and keep the rale forbidding the people of 
the same clan-name marrying.* The Japanese of the old Shinto faith have a kami, or guardian 
saint, in each house.* In Australia the badge or clan-guardian, which is called kobong, is wide- 
spread. It is accompanied with thetwo rules —that succession is generally through the mother, 
and that people with the same crest may not marry.2® They have also the rule forbidding the 
killing, or use, of the clan-guardian.2”? The Australian tribes are called after animals, as Murui 
the kangaroo, Tdbaru the brown-snake, Kuraki the opossum. When they goto war each carries 
his own animal stuffed asa standard. The Australian guardians are both plants and animals. 
Many of the animals are birds, and one is afish. They believe that their forefathers were turned 
from these animals into men.” The Philippine islanders had many ancestral guardians called 
anitos, whom they called in time of trouble.*° The Fiji islanders have badges, and follow the 
rule that the badge may not be eaten. He who worships the eel-god must never eat eel, Some 
cannot eat men, because their badge is man.®!_ In Africa tribes have a badge or guardian, and 
keep the rule against marriage between people with the same crest.52. The Banyai of Equatorial 
Africa pray to the dead. The Veddahs think the spirits of ancestors guard them, and the 
Dakotahs and the New Caledonians call on ancestors to help.58 


Many North American tribes have a clan-guardian, generally an animal, bear, wolf, or 
deer. The guardian is held to be the clan-ancestor, and marriage between families of the 
same guardian is forbidden. In many cases the child takes its mother’s guardian.*4 It was an 
American rule that the guardian was not to be killed.*> Besides the clan-guardian some 
of the American tribes had a personal guardian. LEach youth sees his guardian in a 
dream. It may be an animal or part of one, the skin or the claws, a feather or a 
shell; a plant, a stone, a knife, a pipe. This becomes his protector, and is buried with 
him.®* In other tribes the naked child was laid on a bed of ashes, and the marks 
which were found next morning became his guardian.5? The Canadians have also guardians 
or medicines. The red-maise is the oldest: the red deer the strongest.5® The Eskimos 
have also guardians, but their rules are less strict. If they are unlucky they start a new 
guardian, and under certain circumstances they may shoot their guardian.°® The idols of the 
South American Indians are guardian spirits of places.“® They will not kill the animal, 
from which they believe they are sprung.*! Among the Amazalus the ancestral spirits of one 
tribe go to fight the ancestral spirits of the other.“4 The Amazulu ancestors are angry when 
their rites are neglected.** In the Roman camp the eagles and other standards held a first 
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rank among tutelary deities. Mr. Mclellan traces clan-guardians among old tribes in South 
Europe. He suggests that the animals in the sky, the serpent, scorpion, dragon, horse, bull, 
dog, swan, ram, goat and fish were originally clan-guardians. But the origin of animal 
worship seems to have preceded the choice of an animal as a clan-guardian. The Celtic 
clans of Scotland have their badges, some of which are plants, as the Campbells’ bog-myrtle 
and the Macdonalds’ heather. Some of the Scotch borderers had the moou as an armorial 
bearing, meaning that they were gentlemen of the night, or minions of the moon.46 The clan- 
guardian would seem to be the origin of the ensign aud the crest.47 


3. Spirits are Mortals. 


It seems probable, from the examples given under the heading of Ancestor-worship, that all 
spirits were originally the spirits of men, It is also probable that all spirits were origi- 
nally mortal. 


According to the Védas, offerings should be given to ancestors for three generations,‘9 
and so in Western India the higher class Hindus worship their ancestors for three generations. 
But among the lower classes uneasy ghosts are rarely worshipped for more than a generation 
or two. 


Ghosts are like men, and like men die and pass into powerlessness. The Kunbis of 
the Konkan believe that a ghost cannot trouble a man for more than twelve years. In the 
Deccan there is a belief that ghosts do not live for more than three or four generations.‘ 
The Midhts of the North-East frontier think spirits are mortal.” The Kurkis of the Central 
Provinces worship the dead for a year after death.5! In Siberia the ordinary spirit lived in a 
pillar for three years ; a sorcerer’s spirit was immortal.52 Among the Persians both the paris, or 
kindly spirits, and the déés, or unfriendly spirits, were mortal.53 The Burmans believe that the 
victims, who are buried alive at the foundation of a tower and become guardians, last only for a 
time.4 Among the Chinese the common people sacrifice to the father and grand-father; the 
nobles to three generations; the petty kings to five; and the emperors to seven ancestors. 
The Zalus worship no ancestors except the father.°6 The figures set up for the dead in 
Melanesia are either the lately dead or the great dead. People seldom pray to a soul they have 
not known in life. Most ghosts perish after a time.5? The Greenlanders believe that spirits 
are mortal.58 The Greeks and Romans held that the life of the tree-nymph was bound 
up in the life of the tree.6° In Europe the Middle Ages (1000-1500 A. D.) Cabalists believed in 
mortal sylphs, gnomes and undines.® In Scotland the elfin people were believed to die.®! 


4. Spirits cause Disease. 


In early times the great fear which people entertained of the spirits of the dead was due to 
the belief that all diseases are caused by spirits; and the belief that spirits are the cause of 
sickness and misfortune is still entertained by many early tribes in India, as well as in other 
countries. Thus the Kélis of Thana ascribe every sickness and death to the agency of the dhiits, 
or evil spirits, or to witchcraft.62 In the Kénkan, which is locally considered the hot-bed of 
evil spirits, among the lower classes ninety per cent. of the sickness and diseases is ascribed to 
bhits, or evil spirits. The Mahadév Kélis of Ahmadnagar believe that every malady or 
disease, which seizes man, woman, child or cattle, is caused either by an evil spirit or by 
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an angry god ;® and the Bijipur Vaddars have a yearly feast to their ancestors to prevent 
the dead bringing sickness into the house. In the Dédistin® it is stated that in Kalinga in 
East India (1649A. D.) every village had a spirit called by some particular name, each supposed 
to be the author of some disease. One was called anambaram. In North Bhutan all diseases 
are believed to be special spirits, and the only treatment is by exorcising.© Among the 
Garos when a man sickens, the priest asks what god has done it.6?7 The Kiukis and nearly all 
aboriginal tribes hold that disease is caused by evil spirits.°°- The Khonds think disease is sent either 
by a god, or by an angry ancestor. The Bastar Kois believe that death is generally caused by 
female spirits, probably at the instigation of an enemy.?0 The Katals, or Kurumbals, of 
Malabar, a higher class slave tribe, believe that the spirits of men after death inflict diseases, and 
are appeased by the offerings of distilled liquor, which the votary drinks, after calling on the 
spirit to partake of it.7!_ The Mogayers, South Kanara fishermen, believe that evil spirits cause 
disease, and so in cases of sickness they call in Billavars, and even Musalmian exorcists.7? 


The old Persians had, as the Parsi sacred books still have, a spirit-explauation for almost all 
diseases. Fever was made by the devil.”? Sickness, fever, cold, and shivering gather at 
the Tower of Silence.“4 The Parsi bas also a spirit of blindness,?5 of hunger and thirst,’ of 
bad swelling,” and of irregular sickness.’® The Prophet Muhammad,” held that all diseases 
were the work of devils, except fever, which was a foretaste of hell-fire.  ° 


The Chinese believe that all diseases are caused by the spirits of the unfriendly dead.®! The 
inhabitants of Melanesia believe that all sickness and mischief to the living is the work of the 
ghosts of tho dead, who are always seeking an opportunity to do evil. So, for fear of tamates,. 
no one will go about at night, unless he carries a light, which ghosts are afraid of. Ifa child 
is sick, it is thought that it has wandered within reach of some ghost. When a man goes out 
of bis mind, it is thought that a ghost has possessed him, and wonderful things are thought to 
be done by one in such a condition.22 The Australians believe that diseases are caused by evil 
spirits.°3 The Inthlangwains near Natal. do not know how long the spirit of a dead person 
lives. They attribute every untoward occurrence to the influence of the spirit, and if sickness 
comes, slaughter a beast to please the spirit.°24 Among the Wazaramos of East Africa, 
whenever any one is ill he is supposed to be possessed by the evil one. In East Africa all 
disease is believed to be caused by spirits or winds. The spirit doctor drives out the spirit 
by musio and hard exorcism.8® The Tanalas of Madagascar believe that death is caused by 
spirits, and so at the grave a man shouts: “ This is what ye§’ get; you must not follow after his 
children. This is the one you have got.”%8 The Indians of Arizona believe that death is caused 
by the devil.8 


The next step was that only certain diseases came to be attributed to spirits. 
Thus the Mingellais of Thana believe that most diseases and misfortunes in life are due to Jhiits, 
evil spirits, witchcraft, or to the influence of the nine planets.°° The palm-tappers of South 
Kanara, called Billavars, believe that most women are liable to spirit-possession.®! The Wasnaluli 
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of Fast Africa believe that many diseases are caused by evil spirits, or pepo, who get into the 
kody, and must be driven out.* 


As men advanced in knowledge and power, the assumption that all diseases or most diseases, - 
are caused by spirits was narrowed into the belief that some diseases, or certain diseases, are 
caused by spirits. The diseases thus attributed to spirits were sudden sicknesses, seizures, 
fainting, mania, rheumatism, small-pox, barrenness, cholera, and other epidemics, In the 
Konkan the lower and middle classes, and to some extent even the higher classes, believe all 
these diseases to be due to the influence of spirits. 


The following examples shew, too, how widely the belief that spirits cause disease is, or 
has been, entertained. In North Kanara, thirty miles up the Karwiir river, a place named 
Kadért, when Dr. Buchanan visited it (1792), had for many years been troubled by a curious 
sickness. The people, who were Brihmans, thought the epidemic was the work of an enraged 
bhut or spirit.°° The Komarpaiks, a class of North Kinara husbandmen, believe that the spirits 
of children, whose mothers die in pregnancy, become Ghiis or devils, and enter into people and 
cause sickness. The sufferers attempt to be relieved by prayer and sacrifice, and some 
villages are supposed tv know charms which drive the spirits away. In the Deccan, when 
a Chitpavan woman suffers greatly in child-birth, a priest is called who reads the passages from 
the Veds and Purdns which drive away evil spirits.°° In Bengal, whenever a woman is seized 
with a sudden sickness she is supposed to be witch-ridden.°® The Brinjiris of Mysore in 1792 
claimed the right to put witches to death, because all sickness among children was due to 
witchcraft.2?7 The Coorgs believe that diseases of men and cattle rarely come in the natural 
order of things, but are due either to magic or toan enemy.** In Mysore, an acute conical 
mound of mud, on a round base, ornamented with wild flowers is set up to keep off cattle-disease. 
It is called Katama Riya. In Mysore men are possessed and bewitched by spirits, 
who lodge in trees and burial-grounds.!0 Among the Kols of the Central Provinces when 
any one falls ill, the ancestors are propitiated.1| The early Brahmans in India were always 
troubled by spirits and demons.? In Mysore and North Tulu, if the worship of Bhita is 
neglected, he is supposed to cause sickness and suffering. If a sacrifice is made to Bhita he 
takes the spirit or life of the sacrifice, and gives no more trouble.® Children get epileptic 
fits from ‘Siva. Sneezing is due to spirit-possession. The Parsis say a prayer when they 
sneeze.5 


The Circassians believe that diseases are caused by spirits.6 In Egypt, Mr. Douglas 
has seen barren women pass under the belly of an elephant, to drive out the haunting spirit 
of barrenness.? The Jews held that madness was the work of a spirit, and at the time 
of Christ spirits were believed to cause madness, fits, and other forms of disease.° 


The Burmans believe that witches, called séns, kill people and give epileptic fits,® and that 
some diseases are caused by bones and other things being forced into the body by witches.!° 
Epidemics are specially believed to be due to spirits. In Burma, when cholera appears in a 
village, the people climb on to the roofs of the houses and beat them with bamboos and billets of 
wood.!! Sometimes, when a person is sick, a small coffin and a tiny corpse are buried, and the 
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disease disappears.!13 The Burmauns use the following articles to cure sores or spirit-diseases :— 
the hand of a lizard, sulphur, the bulb of a white lily, roast chillies, and cock’s dung, 
A Burman, also when suffering from headache, hangs up pictures of peacocks and hares under 
the eaves ; headache is considered a sun-(or & moou-)stroke, and the peacock belongs to the sun 
and the hare to the moon.!4 Spirits are considered one of the chief causes of disease in 
Barma,)5 and the Buddhist novice is asked if he is free from madness or other ills caused by 
giants, witches, or the evil spirits of forests and hills.!6 In China epidemics are supposed 
to be devil-caused.!?7 The Chinese believe that drought is caused by evil spirits,!® and also any 
sickness that does not give way to medicine.!® The belief that spirits cause disease, is~ wide- 
spread in China.20 Ancestors are supposed to cause sickness if their tombs are neglected ; they 
are appeased by the present of paper money and paper clothes.24_ When a Chinaman has 
had an ill-omened dream he fills his mouth with water, slashes the air with a sword, and 
holding a red or yellow scroll in his hand says: “O scroll, avert all evil influences.”? 
In China, spirits are supposed to raise storms, especially the summer squalls known as ‘‘devils” 
winds,”*5 and the stye is exorcised by a priest in order that the pigs may not become 
diseased.24 The spirits of cows are much feared in China, and must be driven away by 
exorcists or priests ; otherwise the whole herd may die.2> In China, when many people are 
drowned the belief is that the spirits of the poor have caused the accident. They have had no 
proper funeral and so are angry. 


The West Australians believe that sickness is caused by evil spirits; doctors go round the 
sick man, and shout to keep the devil away. They do not believe in natural death,?” but 
believe that fatal sickness is caused by their mediciue-men, called Boglias, who can kill even 
at a distance from the power of some stones ‘in their stomachs. In Australasia, illness and 
death, especially of the young, is attributed either to sorcery or to evil spirits.” The Motus 
of New Guinea connect a sudden attack of illness with an evil spirit, called Vata. He is 
supposed,to live in the bush; they neither worship nor propitiate him in any way. Whena 
person is taken ill they say Vata has killed him; the patient's life is despaired of, and little or 
nothing is done to him. In rare cases some leaves and roots are used as an antidote in 
charming diseases. Spirits cause epidemics, and so the Motus after an epidemic drive away 
the disease-spirit by beating sticks, shouting, making a noise generally, and throwing burning 
sticks into the air! The Samoans hold that all disease marks the displeasure of some god. 
In cases of sickness the village priest is consulted, gifts are made, and mouthfuls of water are 
sprinkled over the sick bed.*4 


The Tanalas of Madagascar believe that sudden death is caused by witchcraft; and other 
tribes, especially the Sihanakas, think all death to be due to witchcraft. When the dead is 
in the tomb the Sihanakas say: ‘‘ Whoever it is that has bewitched you, break him upon 
the rock that the children may see it.”%> The people of Madagascar believe that any one who 
is sick is possessed by an evil spirit.34 In East Africa a madman is said to have fiends.°5 
Barrenness is a spirit disease, and so in South Central Africa a baton of wood covered with 
_grass is rubbed on a woman to cure her of barrenness.36 The people of South Central Africa 
think that sickness is due either to spirits or to sorcery.5? The inhabitants of the country to 
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the north of the Zambesi, have a great fear of spirits. They think that spirits cause sickness 
and wish to take away the living. When one man has killed another, a sacrifice is made to 
lay the ghost3® The South-West Africans believe that if the spirits of the departed are 
appeased, there is no other cause of death except witchcraft.%® Sneezing is supposed to 
be spirit-caused. Gardiner notes that when Dingarn, a Zulu chief, sneezed, his people said :— 
“May he grow greater.”4° The Nubras divide diseases into two classes, wind or spirit 
diseases and blood diseases.41 The Moors of Morocco, when they stumble or fall, stain their 
clothes, cat their fingers, break a pot, or hear an ass bray, say:— ‘‘God damn the devil.” # 
The old belief that spirits cause diseases seems to have been modified by the Moors of North 
Africa, who now consider every sickness a judgment. 


The American Indians almost universally believe that death is caused by witchcraft.“ 
The Zaparo Indians of South America think illness and death due to sorcery.4® In the West 
Indies, Columbus (1495) found a sorcerer, who pulled diseases off the patient as one pulls 
off a pair of trousers;*® and the Californian Indians spend all their time in shaking off evil 
spirits.4” 


Homer’s*® Greeks thought that disease was caused by a demon,*® and this belief was 
upheld by Pythagoras.5° Madness they thought was due to a spirit.5! The Romans 
called madmen lymphati, ghost-haunted, and a Temple of Fever stood on the Palatine Hill.52 
The Roman matrons were cured of barrenness by being beaten with thongs by the priest 
of the Lupercalia. The Lupercalia continued to be held in Rome till the middle of the fifth 
century. The Skandinavians believed that Ranic letters eased women in labour, kept off 
poison, dispelled evil thoughts, and cured child-diseases and melancholy.54 In Russia, the 
ague is called the Female Neighbour or the Female Friend. Ague is a spirit which will 
worry her patient till she goes, and before she goes she appears in terrible dreams.55 Toothache 
is cured in Russia by rubbing on the gum the ends of candles, which have been burnt in church.56 
Barrenness is supposed to be a spirit-disease, and so in France, even to-day, women are 
said to sit on dolmens to cure sterility.5? Formerly in England it was held that pestilences 
and other diseases and sicknesses were due to wicked spirits. In the EHpisteles and Gospelles, 
London, imprinted by Richard Bankes, a sermon on ‘‘Rogation Dayes”’ runs: — “In these 
Rogation Days, it is to be asked of God and prayed for, that God of His goodness will defend 
and save the corn in the field and that He will vouchsafe to purge the air; for this cause be 
certain Gospels read in the wide fields among the corn and grass, that by the virtue and 
operation of God's word the power of the wicked spirits, which keep in the air and infect the 
same (whence come pestilence and other kinds of diseases and sicknesses), may be laid down 
and the air made pure and clean to the intent the corn may remain unharmed and not 
infected of the said hurtful spirits.’’5* In England a stoppage in the throat was supposed to 
be due to witchcraft, or spirits, and the following remedy was resorted to as a oure:— “ Hold 
the diseased by the throat, and say —‘ Blaze, the martyr and servant of Jesus Christ, commands 
thee to pass up or down.’ ’’® In England convalsions were an attack of dwarves. Pestilences 
came in human form.®! Barrenness was a spirit-disease, which was believed to affect trees, as 
well as menand women. So, till 1790, the Devonshire farmers used to go round their apple 
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trees on Twelfth Day in order that they might bear well. In Herefordshire, under the name 
of Wassailing, the following rites were observed :— At the approach of evening, on the vigil of 
the Twelfth Day, the farmers, with their friends and servants, used to meet together, and at 
about six o'clock walk toa field of wheat. In the highest part of the ground twelve small 
fires and one large fire were lighted. The attendants, headed by the master of the family, 
pledged the company in old cider, which circulated freely. A circle was formed round the 
large fire, and a general shouting and hallooing was raised. Sometimes fifty or sixty of 
these fires might be seen at once.8 In England, the “ falling sickness,’ like barrenness, was 
considered to be a spirit-disease. Lupton in his Book of Notable Things (1660), p. 40, 
says: — “Three nails, made in the vigil of the Midsummer Eve and driven in go deep 
that they cannot be seen, in the place where the party doth fall that hath the falling 
sickness, doth drive away the disease quite.” Sir T. Browne (1660) thought fits to be 
natural, but heightened by the power of the devil and of witchcraft. Spirits cause certain 
diseases, and so Prospero® tells Ariel to charge his goblins, to grind Caliban’s joints with 
dry convalsions, to shorten his sinews with aged cramps, and make him more pinch-spotted 
than a cat-a-mountain. In Yorkshire, St. Vitus’ dance was believed to be caused by an 
evil eye or a witch. The belief in the spirit-theory of disease is stillcommon in rural England. 
Fits, the falling sickness, ague, cramp and warts are all believed to be caused by a spirit going 
into the patient’s body. These diseases are cured, — that is, the spirit who causes the disease 
is scared, —by acharm. In the charm, the disease is addressed as a spirit or being :— thus, in 
ague the charm runs: “ Ague, farewell till we meet in hell;” and cramp is addressed: “ Cramp, 
be thou faultless, as our Lady was sinless when she bore Jesus.’ In Lancashire, the people 
think casting out the ague is the same as casting out the devil, for it is the devil in the sick man 
that makes him shiver and shake. Warts are cured by rubbing them with a green elder 
stick and burying the stick.70 In certain parts of England, fits and hiccough are still believed 
to be possessions, and are cured by charms.7! Severe bleeding at the nose is in England thought 
to be caused by a spirit sucking the blood. In a case recorded in Northumberland a woman’s 
nose bled so dangerously that the husband went to call a wizard. On his way the wizard 
crossed a stream between him and the woman’s house, muttered a spell, and said that the bleeding 
had stopped. The husband went home, and finding that the bleeding had not stopped, returned 
to the wizard, who remembered that there was a second stream. He crossed this stream, 
repeated the charm,and the bleeding was stayed.” Big neck, or goitre, was cured in England 
by the touch of a dead hand, especially of that of a suicide, and shoes used to be set cross-wise 
near a bed to keep off cramp.’4 In Scotland epilepsy is still supposed to be fiend-possession. 
One cure was to put the epileptic in bed with his dead mother, apparently in the belief that the 
evil-spirit that caused the disease would leave the sufferer and go into the dead.75 In parts of 
England (1870) erysipelas is thought to be a spirit called Ceronsepel. The charm for 
erysipelas runs :—“ Ceronsebel coming in at the townend. By the nameof the Lord I medisen 
thee.”7© The people of Moray in Scotland pare the finger and toe nails of a hectic person, tie 
them in a rag, and wave the rag thrice round his head sunways, deas soil, and bury the rag. 
So, according to Pliny, did the Druids.” 


1. Effect of the belief that Spirits cause disease, 


One result of the universal belief that disease is caused by unfriendly spirits is the 
anxiety to find out articles’® that scare spirits. The early Hindus found that the juice of 





62 Brand’s Popular Anttjuities, Vol. I. p. 29. 63 Op. cit. Vol. I. p. 30. 6 Op. cit. Vol. I. p, 336, 
65 Sectt’s Demonolatry and Witcheraft, p. 264. 66 Tempest, IV. ; 1. 

67 Henderson’s Folk-Lore, p. 152. €& Dyer’s Folk-Lore, pp. 158164. €8 Op. cit. p. 133. 

7 Op. cit. p. 16h. Tl Op. cit. pp. 145-149. 12 Henderson’s Folk- Lore, p. 158. 

73 Op. cit. p. 1538, T Op. cit. p. 155. 78 Mitchell’s Highland Superstitions, p. 24. 

%6 Henderson’s Folk- Lore, p. 150. tT? Dyer’s Folk- Lore, p. 150. 


78 The names of the principal articles, which were believed to scare spirits, are given under the heading 
‘* Articles which scare Spirits,” | 
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the holy basil, or tulsi, restored consciousness, removed pain in the ear, cured scratches, and 
ringworm, and destroyed krimi, or intestinal worms. They also perceived that the smell of the 
basil flower was sweet, and that the basil leaf, when eaten, was agreeable to the taste. 
They, therefore, held that the sweet basil scared spirits, and so was a Guardian. So they made 
garlands and necklaces of sweet. basil leaves and stems; and the necklace was called éulsi- pati, 
a name still borne by a gold ornament worn by Hindu women. In the same way it was found 
that the darbha, or durva, grass was healing or spirit-scaring, and so pariéris, or purifying 
rings of this grass, were worn on the fingers. In the Bombay Konkan, where rice is the staple 
food, it was considered to contain some divine principle. Four deities were supposed to 
live in rice : — Brahma the creator, Ravi the sun, Séma the moon, and the Marudganas 
the wind-gods. As rice was the abode of gods, it was thought to be a protection against 
unfriendly spirits. They, therefore, worshipped rice, and, to scare spirits, put into their ears 
fresh ears of the rice called 4ugdi, a practice which is preserved in the Hindu female ear- 
ornament dugdi or mugdi.® ) 


In early times, especially in India, the cow was considered the most useful of animals. 
Its milk gave strength and vigour, its urine and dung were medicinal, and its head gave a 
yellow substance, called géréchan, which was found a valuable cure for child-diseases, Every- 
thing that appertained to the cow was taken to be sacred and spirit-scaring. So the word 
pdatala in Sanskrit means “ pale-red”’ or “ cow-coloured,”’ and hence the pdéal, or cow-coloured 
ornament worn by Hindu females. Again it was believed that the sacred thread of Brahmans 
kept off spirits, partly because it has several knots called Brahmé granthis: knots, or knotted 
things, being a spell against evil spirits. Hence the génthalé, or knotted necklace, and the 
gantha,® or knotted earring, worn by the low class Hindus. 


Palm-leaves, beads, and certain teeth and bones were supposed to possess the power of 
dispelling spirits, and so the wearing of ornaments made of palm-leaves, beads and ivory 
came into fashion. Thus, the Hindu ftunmani and kéligdthit ornaments, which are now made 
of gold or pearls, were formerly made of black beads, the word kéligdthi meaning black 
beads or black knots, and tanmani meaning beads of life. Similarly the chief neck ornament 
of married Hindu females, called galasri or neck-luck, must, as a rule, be of black beads. 
Pdtalis made of ivory are still worn by Hindu women, and are considered to be more auspicious 
than either gold or pearl ornaments. 


With the working of metals came the discovery of the healing value of minerals, The 
Hindus considered léhabhasma, the ashes of iron, tdmrabhasma, the ashes of copper, and 
raupyabhasma, the ashes of silver, to be the elixir of life. Again, as branding the patient with 
an iron or copper rod was found an effective cure for certain diseases, which were supposed to 
be spirit-caused, the belief spread that metal was a great spirit-scarer. So they exchanged 
their ornaments of grass, tree-leaves, bones and beads for ornaments of iron, copper, silver and 
gold. 


2. Ornaments scare Spirtts. 


The meanings of many of the ornaments worn by Hindu women support this view of the 
general history of personal ornament. 


Among Head-ornaments are: — Kétaka, the Sanskrit kétaki,®! the flower of the Pandanus 
odoratissimus, @ golden hair ornament worn by Hindu women. Kamal, the Sanskrit kamala, 
a lotus, a hair ornament resembling alotus. Kuluka, the Saaskrit kalittha, Marathi kulita, a bunch 
of the Glycine tomentosa leaves, is worn on the hair: the word also means a golden hair orna- 
ment, which is otherwise called méda, the joy-giver. Chdndan?, the Sanskrit chandra, moon, 





79 Molesworth’s Mardth{ Dictionary. The bugdf resembles an ear of rice. 
80 Sk. granthi, a knot. 81 Pandanus odoratissimus. 
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a full-moon shaped gold ornament worn on the hair. Chandrakér, the Sanskrit chandra, 
moon, and kéra, a part or portion: a half quarter-moon head ornament. Chdmpydchibér, the 
Sanskrit champaka, the chémpd tree,*? and bdr a row : a golden hair-ornament resembling a 
row of champd flowers. Guldbdchéphul, the Marathi guld, rose, and pkul, a flower: a golden 
head ornament like a rose flower. Gédndd, the Maratht géndé, the Globe amaranth: a golden 
and silken head-ornament like a bunch of Glude amaranth flowers. Ndg, the cs ndga,@ 
serpent, a gold snake-shaped ornament. 


Among Nose-ornaments are: — Nath, apparently the Marathi néth, the juice of a plant 
administered through the nose, 8 common nose-ornament. Vdli, the Marathi vdli, Baseella 
rubra, a pearl nose-ring. 


Among Ear-ornaments are: — Bugdi, the Maritht bugd?, a kind of rice, a gold ortiament 
like a rice ear. Bdli, the Sanskrit bdalt, Marathi dal, strength, a gold and pearl ornament 
supposed to protect or strengthen. Gdnthd, the Sanskrit granthi, Maratht gdntha, a knot: any 
knotted ear-ornament worn by low class Hindus Lavangé, the Marathi lavzig, clove, a golden 
ear-ornament resembling a clove. Kudén, the Marathfkudén, a root shoot of turmeric, rice, 
ginger, or garlic, an ear-ornament worn by females. 


Among Neck-ornaments are : — Javdchimdl, the Marathi java, barley, and mdi, agarland: 

a garland of gold beads like barley grains. Chdmpekalichimdl, the Marithi chdmpd, kali, a 
bud, and mdi, a garland : a golden garland resembling chdmpd flowers. Har rémndmachd, the 
Marathi Adr, a garland, and rdmandma, the name of the god Rama: golden garland, on which 
the name of the god Rama is written. Tulsipatti, the Marathi tuls?, sweet basil, and patti, a 
necklace : a necklace of tulsi leaves or stalks, a golden necklace. Chtnchpatti, the Maratht 
chinch, tamarind, and patti, a necklace: a gold necklace. Vayjratika, the Saaskrit vajra, 
thunderbolt, and Marathi tika, a bit : an ornament worn round the neck, as powerful a guardian 
as a bit of Indra’s thunderbolt. 


Among Hand-ornaments are: — Bangdi, probably the Marathi bdéngdd, a kind of fish: 
said to have been adopted by the Hindus from the Muhammadans: — orthodox Hindu ladies 
prefer the pdtalé or cow-colour, which was supposed to avert evil. V4ld, the Marathi for the 
sweet-rooted grass, Andropogon muricatum, a round golden hand ornament. Pdétali, the 
Sanskrit pale red or cow-coloured, a cow-coloured ornament of gold or ivory. 


Among Foot-ornaments are : — Vaid, the Marithf name for the Andropogon muricatum, 
a foot-ornament of silver. Phulén, the Maritht word phul, a flower: silver foot-ornaments, 
Madsolyd, the Sanskrit matsya, Marfth! mded, a fish: a silver fish-shaped toe-ornament. 


(To be continued.) 





NOTES AND QUERIES. 


A TELUGU SUPERSTITION. they say should be split in two before it is thrown 
The Telugus, as a rule, wear dh6tts, but occa- | #¥4y when done with, or the wearer of the 
sionally also pdejdmas, extending from the waist | P4dmas will become lean. Repeated failure of 
to the knee, and fastened round the waist by a | the superstition has had as yet no effect on its 
cord, called nada, run through a turned in border prevalence. 
or selvedge by means of a small stick, which M. N. VENESTSwaMy. 


82 Michelia champaca. 
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FOLKLORE IN SOUTHERN INDIA. 
BY PANDIT NATESA SASTRI, B. A., M.F.L.S. 


No. 98. — The Talisman of Chastity. 
(Continued from p. 344.) 

EANWHILE the fair name of Ambika had been spoiled by the minister of Vijayanagara. 
But she had no idea of how great the mischief was that had been done. All she had 
wanted were fands for the Saiva temple, which her lord had ordered her to acquire for herself. 
The funds had been acquired in the manner directed. So when the merchant, after giving 
away all that he had to Névi, left Madura for the north, and when all this property was safely 

and secretly collected and kept in the choultry, Ambika said to Dévi:— 

“ My dear friend, I mean to entrust the building of the Saiva temple to you, for I must 
leave this place soon, if I am to execute the last hard condition of my lord. Meanwhile, you 
must daily go to the palace to receive the dole for our maintenance. Everything must go on, 
as if I remained here. Not a word, not a syllable, must escape from your lips about my 
absence. The building of the Saiva temple, opposite to our choultry, must commence from 
to-morrow, and slowly must the work go on. You must keep a regular account of all the 
money that you spend upon it, and it must be built strictly from the funds that we have 
acquired from the merchant.” 

Dévi listened eagerly to what all Ambika said, and put her a thousand questions, 
and promised to do all that a maid-servant could do in helping Ambika. 

- Now, as her lord left her for Banaras, the princess had determined to follow him there 
in disguise, for successfully accomplishing the last and the most severe of his conditions — that 
she should, through him and without his knowledge, — give birth to a son. But she now saw 
that unless she had strong help the successful execution of her project would be an extremely 
difficult, nay, an impossible, task. Soshe wrote to her father secretly about her hard life, 
and why she had to go to Baniras, and saying that for this journey she wanted a good retinue 
composed of men and women quite foreign to India, a very confidential man for superintending 
her affairs at Madura, and ample funds for her journey and stay at Baniras. Her father had 
the greatest regard for his danghter, and so he at once sent men and money, and, as desired by 
his daughter, made the whole retinue wait at a day's journey from Madura, The men 
and women that composed this retinue were all persons from the Simhaladvipa, and the king 
made two of his confidential ministers assume the guise of common men of that island, and 
ordered them to obey the princess’s orders. 

One of these men was to superintend the work that Dévi was to undertake for the Saiva 
temple; and great was Ambika’s delight when she saw him near her, disguised as a beggar. 
She came to know through him that a retinue of a hundred men and a hundred women, with 
another person, disguised like himself, was waiting for her at a day’s journey from Madura. 
Her joy knew no bounds when she heard of this. She called Dévi to her side, recommended 
her to the confidential friend in disguise, and made arrangements that the Saiva temple should 
be built by him with funds supplied by Dévi. She then took a box from the hands of the dis- 
guised friend, which contained something for her from her father, and went in to her own 
room. After a ghatika she returned, and the persons found a strange prince standing before 
them, and no longer the princess Ambika, for the box that the princess received from her father 
contained a complete set of a male dress. The confidential friend accompanied the disguised 
Ambika to the spot where the retinue was waiting, and returned to Madura to attend to his duty. 
Thus did Ambik&, disguised as a prince, begin her long, troublesome and rapid pilgrimage to 
Banaras. She reached the sacred city a day after her lord’s arrival there, and took up her 
abode opposite to his house, calling herself, in her disguise, the prince of Simnhaladvipa. 

The several festivities, the music and the nautch parties were purposely held in the house 
of the Simhaladvipa prince to attract the attention of the Pindiyan prince. But the latter 
never for a moment had any reason to suspect that these things were wholly done for his sake, 
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and he was for several days eagerly waiting for an opportunity to get himself introduced to 
one whom he considered to be the happiest prince in the world. In about a couple of months 
after his arrival in Banaras, he was allowed to become the friend of the prince of Simhaladvipa, 
and little by little the friendship between the two princes grew thicker and thicker, till on 
a certain day the Simhaladvipa prince thus questioned his friend :— 


‘‘O Pandiya, notwithstanding the several festivities, nautches and music that I get up day 
after day on your account, I now and then find that you are absent-minded. There must be some 
cause for all this. Though we have become bosom friends now, you have not been free with 
me. Tell me now, please, what lurks in your mind, and let me try my best to console you.” 


The prince then related all about his wife, except her banishment to the choultry, and so his 
listener came to understand who the pearl merchant had been. The Simhaladvipa prince 
laughed freely over the story, and this want of politeness enraged the vexed husband very much. 


“You laugh now, O Simhala! Ido not know how you would have liked these things, 
if your wife had behaved thus towards you,” said the Pindiyan prince, to which the listener 
replied : — 

‘‘ Thank God, O Pandiya, I have no wife. I shall never marry one.” 


Now that the topic had been once mooted, there were several occasions in the next and suc- 
ceeding days on which they had again to revert to it. Though Ambika, disguised as the Simhala 
prince, had laughed over the volley of abuse that her husband, without knowing who his listener 
was, had showered upon her, there was no sadder soul in the world than herself at the time. 


“Thus, thought she, “has my lord been deceived by the Vijayanagara minister, and 
believes me to be a bad woman and disbelieves my talisman, and calls it a magic. It is my 
fate to undergo such hardship. Let things only go onasI wish them now, and I shall soon 
win over my lord to my side.” 


One evening, the Simbala prince thus consoled his friend : — 


“ From all that I can gather from your speech, you seem to envy my happy life in the 
midst of so many courtezans, while you look upon your stay opposite to me all alone as a great 
hardship. If you have noobjection, I can easily send you one of these courtezans for company.” 


The Pandiyan prince gladly accepted his friend’s suggestion, and from that night, the 
Simhala prince assumed the disguise of a courtezan of Simhdaladvipa during the 
nights, and spent them with her lord. The Pandiyan prince never suspected that the 
prince and the courtezan, who visited him every night, were one and the same person. Thus 
matters continued till Ambika became certain of her pregnancy, and the moment she was certain 
of this, her whole thoughts were fixed on Madura. But before she thought of returning there, 
she secured the best of his ornaments from her lord — of his finger and ear rings, garlands, 
and even of the talisman of lotuses which she had given him. Having no more thought of his 
bad wife, and never suspecting the courtezan to be a princess or his wife, he gave her all that she 
asked, and more, The object of the pilgrimage of the princess to Banaras was now successfully 
accomplished, and four full months she had spent happily with her lord. 

One day, the following letter was shewn to the Pandiyan prince by the Simhala prince : — 


‘“‘My dearest son! Your presence is urgently necded here. Start at once and come away. 
You have spent too long a time at the sacred city.” 

“ Do you see, O Pandiya, this letter from my father? Icannotstaylong. I must be off in 
a day or two. Though we may part now, we shall meet soon, I hope. Before I go, I want to 
advise you a bit, encouraged to do so by our long friendship. On your return to your country 
take care first to dive into the whole secret of your wife’s conduct, before you think of punishing 
her. She may still be chaste, and the ames s story after all a lie. He might have purchased 
the ornaments easily from some maid-servan 


The Pandiyan thanked the Simhala for “his good advice. Now that a kind and good 
friend suggested it to him, this idea — that the Vijayaénagara minister's version of bis wife’s 
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character might after all be a tale, and that the ornaments might have been got by unfair means, 
occurred to him at once. But the original warmth of his true regard to his singular wife, 
which he had before he came to Vijayanagara, was gone. He promised to himself secretly that, 
on his return, he would sift the matter well before taking any harsh steps, and no sooner had 
this idea entered into his head than he also wanted to return to his country. 


The Simhala prince, after intimating to his friend that he would be going down to the 
south in a few days, resolved within himself that kis departure must be sudden, secret and 
rapid. All arrangements necessary for this were secretly made, and executed the very next 
day. The third morning after the letter was seen by the Piindiyan prince he saw the mansion 
opposite to his house vacant, and the inmates all gone. On asking the landlord, he was told 
of the abrupt departure of the inmates to their country on the previous night. 


“What,” thought the Pandiya. “Is friendship a mere name without any meaning attached 
to it, that my friend, the Simhala, should thus quit this place without one word as to the time 
of his leaving? Bat let me not accuse him. I was advised by him only the other day not to 
be so hasty and foolish in believing the Vijaydinagara minister's accusation against my wife.”’ 


Thus thought he, and made arrangements for going also to his country. 


As soon as the princess Ambika in her male disguise left Banaras, she requested her 
confidential friends to hasten the journey as much as possible, and reached Madura in four 
months’ time. As might be expected, she sent away to her father all the men and women 
who had formed her retinue a day’s journey from her choultry, and taking only two chosen 
and trustworthy friends with her, she reached her poor habitation safely i in the middle of the 
night. She met her confidential friend and Dévi. Great were their rejoicings at this happy 
meeting,and Ambika was delighted to find that the temple was almost approaching to completion. 
The other part of her promise, too, she expected to be fulfilled in a couple of months in the 
natural course of circumstances. No one ever doubted that the princess had not remained 
in the choultry, for the morning doles had been regularly received, and now Dévi and the 
other servants were mightily pleased at all the steps Ambika had taken for successfully retrieving 
her character. She requested them all to keep everything to themselves till her lord’s return. 


Six months after her return to Madura, her lord, the prince of the Pandiya country, returned 
to his palace from his pilgrimage to the north. The first news that he heard, when entering his 
dominions, was a scandal about his banished wife. Births and deaths cannot be kept secret for 
long time, and it became known throughont the palace first, then throughout the city, that the 
banished princess had given birth toa son. Then the whole Pandiyan realm came to know of it. 
This event took place just four months before the return of the prince, who, after leaving 
Banaras, travelled in haste for a few days to join the Simhala prince, but, being unable to catch 
him up and obtain news of his movements, had taken his own time for his return journey. 


The prince’s return was welcome to all in the capital, except to himself, for though 
now and then he consoled himself with the thought that the character of a banished princess 
should not at all put him out of his usual peace of mind, the scandal, as it appeared to him, 
was in the mouth of every one, and made him hang his head. His father the old king 
gave the prince a very kind and hearty welcome, but at their first meeting, it so happened 
that Dévi also was waiting to receive her morning dole. All the anger which the prince 
was keeping to himself broke out at once at the sight of that maid-servant :— 


“ Has your lady a baby with her? ’”’ asked the prince. 
‘‘ Yes, my lord,” replied she. 


“ Cannot the father of that child feed you all? ’’ roared out the prince, his tone of 
speech having changed itself by anger to a high pitch. 


Coolly the maid-servant replied: — “ Your Highness, my lord, is its father, and, in 
keeping with.your Highness’s orders, I come daily to the palace gates.” 
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The prince, who had not the slightest reason to connect himself with its origin, thought 
himself doubly insulted by the cutting remarks by the maid-servant. He would have rushed 
at her and planged his dagger in her body, had not half a dozen friends near him held him 
back, fearing his attitude. He abused her, and several people had already rushed at her to 
push her away, when the old king restored order, and severely reprimanded Dévi. 


Bat she was glad at heart that unwittingly the matters bad taken such a course. 


“Let me be abused and thrashed,” thought she. ‘‘I shall be proud of having brought 
this separation between the prince and his chaste wife the sooner to an end.” 

With this thought, she bowed very respectfully to the prince, and requested him to turn 
his mind back to the Simhala prince, and that she was not at all joking, but in earnest, when 
she said that he was the father of the beautiful baby. She even went out of her way, and 
remarked that in all the fourteen worlds there could not be found a better lady than the 
princess of Akhandakivért. 


The prince's face changed colour when the name of the Simhala prince fell into his ears. 


“ What ? Is it possible! What connection is there with that company in Banaras and the 
baby’s birth here? Let me enquire,” thought he. 

Dévi was not that day permitted to return to the choultry. Immediately, the princess 
with her baby and the other maid-servants were sent for. The prince, overcome by extreme 
anger, had forgotten all his hard conditions, which he had imposed on his wife before he started 
for the sacred city :— the raising of the Saiva temple and the giving birth to a son by his own 
self without his knowledge. 


Ever obedient to orders issued by her lord or his father, Ambika, with her little baby at 
her bosom, arrived at the court like an ordinary woman without any reference to her position. 
But what did she, the gem of womankind, care forall the outward formalities ? Her face, which 
bore on every line of it, furrows of deep anxiety and misery, indicated for all that her chaste 
innate character. Reaching the court she bowed with grace to her father-in-law and then to her 
lord. When questioned by the former as to who was the father of the baby, she replied : — 


‘‘ Respected father-in-law. Your noble son and my husband is its father. Let him kindly 
remember the Simhala prince, his friend, at Baniras, and the courtezan that visited him every 
night there. This is that courtezan, and the cause of all this is the imposition of two severe 
conditions, which your own son will explain to you, sire. If he is doubtful of the courtezan, 
let him please examine these ornaments, which he presented to me.”’ 


Here she placed before the old king all the jewels that her husband had given her in ber 
disguise asacourtezan. She then explained her whole story, from the beginning of her wedding 
night to that moment. ll the people concerned in the affair were called and examined, The 
further the examination went the more the prince began to admire his chaste wife. What 
hardships, what renunciations she had undergone to please the whims of his own bad self ? 
Even the Vijayinagara minister with his sovereign had to come in to give evidence, and on the 
former's saying that the princess he slept with for a night, as a pearl merchant, had a mole in 
her right cheek, the last lingering doubt in the minds of the most suspicious of men assembled 
there was removed. This on examination was proved to exist on the face of the maid-servant 
who had put on the disguise of the princess for a night. The examination was thorough 
and extremely minute, and before it was over there was not a single soul in the court, who did 
not condemn the prince for his bad treatment of his excellent wife, nor praise Ambika for 
all her successful adventures and noble execution of her undertakings for unsullied fame. 

The prince was more than sufficiently pleased. He took back with pleasure his virtuous 
wife, and many were the occasions when they recounted their Baniéras adventures. Once 
thus closely united by so many pleasant recollections and adventures they never became separated 
afterwards in their life. Ambika, by her purity of conduct, soundness of learning, and kindness 
to every one, became an object of respect to every person, and even to her husband. And they 
now lived together happily for a long time. 
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emotions, the, a lecture in the Bhdshd- 
Bhdshana, 230ff.:— accessory, 235: — in 
poetry, analysed ER ENP oa oes 
ensuants in Indian Rhetoric described.........2385f. 
epic poetry in India ....... sesistencs seesesDedhe 
eras, in Burma, origin of the, 256; Buddhist, 
in Burma, reckoned from 544 B. C., 256; 
Dédérasa, of Burma =the Saka Era, 256; 
Kachhapaficha, = Sakkardj, 256; Saka, its 
counterparts in Burma, 256; the Vulgar, of 
Burma = Sakkar&j, 256: — notes on the 
Sakkaraj ..... sapeabatebcenssees sn ee cba giaaceseces oe 206 
excitanta in Indian Rhetoric described ...... 235 
exorcism in Sikhim, 199ff.:—a dareaony of, 
in Sikhim, described ...ccssosceeeroee coessscee DO She 


fairy, doings of a, in a folktale, 78: — sleeps 
for twelve years, 79; has seven guards, 79: 
marries a mortal, 80:— marriage, no cere- 
mony necessary, 80 :— food, 81 : fairy 
clothes, 78, 81; marking her clothes for 
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festivals of the Sikhs, described ........- voc 064, 69 
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= practically atyle.......cc.ccccoccsroresessssesees LOO 
flying couch, &1 :— elephant ....cecccccccrsesecce 83 
forbidden glance back in folktales............00. 79 
folklore in Hindustfin, 78ff.:— in Salsette, 

134ff.:— among the Sgaw-Karens, 26ff.:— 

in Western India, 160ff.:— turning on 

trade slang terms ........ sivseSesasaeecstocsssaesce olf. 
Fortnights, bright, dates of the Saka Era, 

in, 113ff., 177ff.: — dark, dates of the 

Saka Era, im...scccccccosssssccecscssscoee L22fF., 1298. 


garudi = Bhita sei sacred to the 
Beiderlur ..cccccsccsccocscccsccceccseccccccessosoncess = § 
genius, the, it in Sikhim ee cpenawe¥e Lcsietcseasesdiees: kee 
ghosts are mortal, 377:— are noxious in 
Sikhim, 214 :— exorcism of, inSikhim, 214f. ; 
are got rid of by being burned in Sikhim... 214 
Giravu, a Bhita.. scusvesugiaheddssesieevensave. LOC 
Giridhara-dasa, a ariter on phere) covcsecsose 216 
gods, guardian, origin of, 374ff. :— in Sikhim 
Lamaism, 197ff.:— the Three Upper, in 
Sikhim ......sccccccecees dsiaeas ditGe!ed'sdeeveaseeseeve: AOS 
Gélamattikanagaram is Taikkulé, 255; the 
BLOC At vrercoereccrecrcsscccccccereesevenssssssceres GOD 


Grammarians, Hindu, Whitney’s views of the, 
143: their statements confirmed by 
modern research ......000+ steveusse saetuencersuce 147f. 

guardians (spirite or gods), 374. :can be 
changed, 376f.:— personal, 376 :— of the 
clan, is a clan ancestor ........6- . 346 

gudi, a place set apart for the Bhata arian 
Of temple.........sccces cesses cee coveees ieee, 6 

Gujarati, its unatulaess ts Skr. seadiee Siovis 250 

Gujjara Language = (?) Gujardtt......sc000. 192 

Gul Bégam, wife of Rafijit Singh ..........00. 63 

Gord, a Lamaic god ......ccccss.cocccscccceccocceses 0 

Gurtis of the Sikhs, a summary of an account 
of, 57£. :— lives of the Sikh, noted ......... 61 

Gurvdvalé of the Jayavijaya-gani, a note on 
the, 179:— of the annals a 
NOE ON the .....0000 200 vee a ideasesasnegesecen Leo 

Guttyamma, a site for Bhata worship svocssese LI 

Gy&ba, a Lamaic god ..ccccccoccccsscecscrsecseces 0b 


Harhefvatt = Pegi ....cccccssccocccscecccssssseses 100 
hells, the Brahmanical, 109 :— the Buddhist, 
note on the, 109 :— ceremonies for getting 
the soul out of, in Sikhim ....... aavessaaesandes 208£. 
Hemp plant in Indian literature, 260f. :— its 
name in Skr., 260:— mentioned in the 
Atharvavéda, 260; by Panini, 260 ; by Vara- 
hamihira (504 A. D.), 260; by Susruta (7th 
Century A. D.), 260; by Chakrapanidatta 
(llth Century A. D.), 260f.; in the Skr. 
dictionaries (kdshas), 260; in folksongs 
of the 12th Century A. D., 262; by Narahari 
Pandita (1300 A. D.), 261; by Vidyapati 
Thakur (1400 A. D.), 262; in the Dhérta- 
samdégama (1520 A. D.), 261; inthe Sdriga- 
dhara (1520 A. D.), 261 ; by N&rfyanadasa- 
kaviréjé (1700 A. D.), 261; in the Rasa- 
pradipa, 261; in the Rasaratnasamuch- 
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hens, CTOWING, AD OMEN ..csecccerovcseserceessoees 19 
hero tasks, 81 :— and mare born together in 
LOM AOS: ccsisiisseccescitccscecisccansteccsesessscuee. SE 
heroes and heroines, plaaaification of, a lecture 


in the Bhdshdé-bhishana ....... oo 200ffe 
heroine sheds pearls for tears and rabies for 
laughter, in folktales ............ seneeanesescus 102 


Hesse, Dr., his notes on Burnell’s MS. de- 
scription of a Bhita festival ....... oes D 
hgo-wa-lha, the chief personal gods « among 
the Lamas ....cccccccsccecces ead - 197 
Hihihri Pipihn, identification of cocccccoesocces LOS 
Himévanta, the name discussed.......0.. . 103 
Hinduism, notes on current works on ... as B24. 
Hird Singh, his death .....cccccescsssssssovccsseess 70 
Holeya = Holier = Holiya, the ‘Pariah of 
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Halt festival, Sikh celebration of, 65 : descrip- 

tion of the ........ sesacose. “OD 
Holiers (= Holiya), a ‘Bhita worshipping caste. 4 
horoscope of death in Sikhim... ... 206£. 
Hiigel, Baron von, his doings “with ‘Raitt 


Singh ........ eee . 64 
hydrocele, a folk r reason for .. 344 
hyperbole sea saaweGacviaes ebaseneasegneternases 279f 
‘Tbratndma, allusion to the .. sedeeecewaruen: LOE 
identification by means of evaénal: praumaita 

in folktale .. sgessencessgeaes wo. SOE. 


illechchida, a. form of Bhate worship: pesaeedea 
INechchida-néma, a Bhfta festival............ o- 10 
illustration in rhetoric analysed . deutios 
impossible task, variant of the...... 78 136f, 386. 
incantation to alae details of, 63f. :— Sikh, 
described .. ae snadewaceacega:. (00 
indrdsana, & name = foe renga in » Skr. « . 260 
Indre, a king of a point of the Oomsaes esoeee 15 
inexhaustible pot ........ scecoccccsssors § Sl 
Inscription, Alangudi of Kuldtiupga-Chola 5 
edited, 298:— Bilvan&éthéSvara temple at 
Tiruvallam, date of, discussed, 297 :— Chi- 
dambaram of Kuléttunga-Chola I., edited, 
297f. :— Sahasrém, note on the, 109 :— 
Tet‘nwégyaung at Pagan, noted, 101:— 
Tiruvardr of Vikrama-Chdla, edited, 298f. :— 
note on a Juin, 1883:— Skr. in Burma, 
258f. :— Sanskrit, in Cambodia, notes on, 
112:— legend of an, at Edambar ............ 
Trvail, a Zod ....c. 0.0 Sitar We 
Isanye, a king of a point of ‘the Compass ere 
Isara Karnbi, the barber, a hero of the Kaéti- 
Channayya Legend ... 
Iskandar Baérnas = Alexander Burnes......... 62 
févara, as a Lamaic god, 76:— his place in 
Bhata worship, 15ff.:— the king and queen 
of the pigs destroy the garden of, 21f.; 
protects the children of the king and queen 
of the pigs, 21f. :— Pian as a oe 


in a folktale... aduetaneSseweaueusecieds - 162 
ivory 18 a spirit-wc BCELED -.scscccncessccsescerseesveses GOO 
J acquemont, his doings in the Padjab ......... 64 
Jainism, notes on current works on............ 3524. 
Jains, Gachchhas of the, Pattdvalis of the...169ff. 
Jikan = Jacquemont......cecceccccccccccsse esses Od 
Jall&, Pandit, his doinga:s sep eieaoereeedaes, “V0 
Jarindaya is a Bhota in the focin: of a : hoiee: 

5: — his acts, 91: — three names for him, 


9:— his image, 10 :— incantation of, trans- 
lated, 8f.: introduced mto an incantation... 8ff. 
Jass& Singh, coinage in his name ...... 59 
Jaswant Singh Hulkar, his desknce: ‘with 
Rafijit Singh, 60f. — Author of the Bhdshd- 
bhéishana, notes on 
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Jattige, a Bhata.. deeiubieus Giacaseetisussscdeuver 10 
Jaw&hir Singh, his ‘doings stcevaguneasewseds coves 20 
jayd, a name for hemp in SKr........s0.eece0eeeeee 
Jharkhand Forest, the ... soe. ssesccssescssoseeces 79 
JirApalli == Jir@ulli ............secccecescesceceveces 
Jirdula-sikh&, the, a mote On .....csceseesceceees 
Jimmappa, @ god ......6 csuesoweseay | ok 
Jina Lakshmi Sud, a Tanase god. Sebauewenaasess 73 
Jina Zhang-tén, a Lamaic god..........00secsesses 74 
Jinachandra-sdri, his dispute with Dharma- 
sagara ........ neve Suede KON ceiwesere tases ees 
judgment, angus. 4 in n folktales 
Juméadi, the legend of the Bhata .........00040 
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Jumadi Banti= Kujumba Kajje, the Beiderlu 
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Kadgfrdivane, a Bhita .. Liieve 16 
KA&ju, name of a dog in bie. Kii-Chamnayye 
Legend... 
Kiiabhaivave, a Bhata, Teoend: of, 1868. : :18 8 
family Bhita, 186 : servant of a god ......... 192 
Kalliyata, a Bhata festival . sweustenssceey, LL 
K&lu, name of a dog in the Kati. CGhannayos 
Legend .. sihabinadegitbaseasbasedeaieseees ». Sof. 
kambala, an agvicultatala serenione: described: 31ff. 
Kanapéaditdya, the Bhata, his acts, 92/f.: — as 
a family Bhdta  .......06 seoses vee ses. “92 
KAfichikadanga, a adlobrated building. in nthe 
Todakinara Le 


. 86f. 


Kanchinjanga, Mt., as the mnountain-god “of 
Sikhim .. . 198 
Kanta, a pawmbaia: ‘who, pare “Burnell Lis 
Tuluva MSS. ........... 1 
Kantakke, a heroine of she Kati-Channayya 
Legend ... 41 
KAntanétri-jumadi, : a Bhota troduced sate 
an incantation, dff. ; his image........0....0e0 10 


Kantanna, a hero of the Deyibaidi Legend, 
22ff.; married to Deyibaidi, 22: father of 


Kinni Daru .. ve seooee 43 
Kanya, a hero of dhe J arantiye Legend sees - 9 
Kaptan Séihib = Wade... eaveas 62 
Karens, casting lots by the, O6f. : — their . 


eves OVE. 
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legend as to a lost script .. sisiitdanias 
Kédvyamdla, Prof. Weber on the vue seencnseeuce 
Kémér Ballal of Pafije, a hero of the Kati- 
Channayya Legend, 43f.: proceedings of 
Koti and Channayya at his house ............ 44ff. 
Kemmule forest, adventures of K6éti and 
Channayya in ......+. 
Kééava-dasa, the father of Indian Rhetoric... 
Khark Singh, son of Rafijit Singh, his birth, 


.»- 46ff. 
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60: his accession... 68 
Khattiya (K gtiatriya) inietaken for Kelty. 256 
Khen, sign of, in Sikhim, described ............ 202 
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Khuldsatw’t-tawdrtkh, allusion tothe . ...... 57 
king as superhuman, faith in the. gave mse to 
guardian spirits *. .-. 836f. 
Kinni D&rnu, sister to Koti and Chatinay ve 
Klatt, Johannes, an account of 


knots and knotted things are spirit-ecarers... 383 


Kodamanataya, the Bhiita, his acts ........... 91f. 
kola, a form of Bhita worship... ....ccc.scecces ove 6 
Kolala, a fort built by Koti and Channayya... 38 


Kong-kin-na-pu-lo, identified as Kokandr ... 28 

Kosambi, as an imported word in Burma ... 168n. 

Kote Bile, a ee a hero of the Jaran- 
da&ya Legend... snc sncevens .. Of., O1 

Kotésvara, a sod: aes ibs 29 

Koti Beidya, the hero Bhata, 5, 6: —Uecend of, 
20ff. ; named after the god Kotésvara, 29; his 
birth, 29 ; his share in the great boar-hunt, 
86ff.; wounded by Chandagidi Ballal, 89; 
his death, 90; goes to Kailisa'and returns 
to the world, 90; promises to fight for the 
Ballal as a spirit... 

Koti and Chaunayss Tesend, the: Sf. : :— 8 
versionof the Legend of the Bhatas, 2° ff. :— 
taken charge of by Saéyina Baidya, 29; their 
series of murders, 38ff.; murder a washer- 
man, 39: story of the great boar-hunt, 85ff. : 
their interview with Brahmé, 90: become 
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spirits, 90, 91: — their aan in the 
pantheon .. tidied “OL 
Krishna Riya of Vijayanagara, 8 one of, 
described .......... a ceuseeeewecs we §=25 
Kubére, a king of a point of the Compose w. 15 
Kujumba Ka&afije, is a hero Bhata . ~ 6 
Kuméiraja, a Lamaic god ........ re 
Kumberlu, the tutelary Bhata of the ‘Holeya 
CABLE ... ... 0000 vee 6 
Kamberlu: cova. the resitlence of Kumbertu: 6 
kKunya, the ferryman, a hero of the Jarfn- 
hye Legend: icveccacscnctersctsscssssasecitecgcess “SE. 
Kusima = Bassein.......... wseeveee 100 


Kutti-Kattan, a form ‘of Will. fe) -the- oe or 
Corpse-Candle, worship of, 7:—isaBhita. 7 


Kyam-d6 = Rejuge-formula ...cccccssseceee 70 
Lal Singh, seated on the throne by Mai 
Chandan ......... . 71 
L&ma, sorcerer in Sikhim, Os — "the Refuge. 
formula of the, 73: — their system of 
Exorcism, IN Sikhim.......c.ccccevccecescesees eee LOO, 
Lamaic Demonolatry, 197ff.: — Pantheon, a 
description of the, 73f.: — worship, its 
analogy to Roman ...sessscssecssscreerseel Gl, 201 


INDEX. 








er ee 


angie notes on the Tonic Theory of... 194ff. 


Lanka, the name discussed ..... snbestecinpbetseaes 54 
Lawrence, Sir Henry, hie ate with oe 

Sitgh... sroeee 69 
Tide pymeyaune: snoneyt = - Ramadhipati eewee “1014. 
life, restoration to, ceremony of, 87; by spells, 

82; dismemberment prevente ...........0000. 161 
life-index varied as luck-index .......00..0s00000 80 
Litanies after death in Sikhim .................. 208 
Loni = Colonel Ochterlony .. se aesiecsst. “OL 
Léni Akhtar = Colonel Ochterlony ... - 61 
Lord of Charity, the, a Bhiita ses... ceccsescosee 92 
love-song, & Burmese  ......0.. seccoesaccee con cecees 262f 
luck, folk-methods of gaining, 306: — the : 

ceremony for gaining, described... ........00 30f. 
Mackeson, his doings with Raiijit Singh, 64: 

his desiomeld interview with pees 

Singh... ee .. 64f. 
magic wand ‘BL: clephant, 83: maepdle. sseugouee 163 
Mahdbhdrata, Dr. Holtzmann on the ...... we «(OZ 
Mahagnurii lpia a Lamaic god ......... 74 
Mahiakali, a god .. Cdesecesencccesecsesicassesen 16 
Mahfalingésvara, a Bed a: scesessecxeeceestee hy 100 
Mahan Singh, father of Raat Singh, an 

account of ... Sislextecss seecesoeescseee 60 
Mahdanta, a dockins: deified... sebveesvans- “70 
Maharashtri, its usefulness to Shr. studies «.. 290 
Mahisind&ya is a Bhita in the a of an 

OX seein oes secces soeees sdaCasesacecteesctecvessas. oO 
MehisAsuras, the: as Bhitas... saeedetstceves 16 
M&i Chandan gives birth to Dalip Singh .. esenie 68 
MA&i Lachhmtf, arrest of, by the English ..... 72 
Maiyya Bermane, a hero of the enn 

Legend ... joncdueenssceuee eves 9 
Mallarfye, a ‘Bhita ree secccvece 16 
Mallo, the dog caieni inthe Kati. Channayye 

Legend ....0. 20. eee see ves sna sdeeseeed ssavcanges: COX 
Mafijagabbe ‘Déva, a  Bhiita .. subuiaaee suoneedesesves . 187 
Mafjolu, the rock, celebrated in the Koti- 

Channayya Legend ...cesssecescoeccccecece 87 
Maiju ae a hero of the Pilichamandi 

Legend ... sdbiebeiasewesouduaccutwsacsses - 95f. 
man-caters, 28 veplnts of ihe dead . suaoseus ee 338 


Mangala-dévi, a goddess ......... cosconcsoace 190 
Manner, Dr., his aid in publishing Burnell’s 
MSS., 3:— a note by, on Bhétas, 5f.; his 


original Bhita tales .........cceccccssseses Sacieae 3 
Marang Burn, identification Of .......0.see0-0 104 
Mari, a god .... sovrcscverccsereee 16 
Mirichi-dévi, a Taiaais ceddseré: cccccece 49 
masks, use of, in Bhita ncattationd:. Gasdie Gases: 6 
Marlu-jumadi, a Bhfta introduced into an 

incantation, 8 ff.; his image... cece AO 
ors of royal brother and sinter allnded 

to, 21 :— of a boy, by force.......scccsessoncee 09 








Matirima Trip&tht, a writer on Rhetoric...... 
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Matti Btra Ballfya, a “wise man” in the 
K6ti-Channayya Legend ..........s.scocscssosee OIE. 
medical works, note on editions of Hindu ... 109 
metals are spinit-scarers ...... . 383 


metaphor defined, 267ff. :— ial: aiial eed: 285¢. 

metamorphosis by a Bhita, 189: mas 
heroine into & Dird.......ceceesecseeee 

Metcalfe, his dealings with Rafiit Singh sas 

metempsychosis, popular Indian belief in, a 
case of, 135n. :— a case of, in folktales ... 135 

Mikshan S&hib = Mackeson .........scecsereee.. 64 

Mir Mu‘ainu’l-mulk, his neal with bie Sikhs. 59 
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miraculous vehicles _..... seeakeuececedecaned deseeesee, OO 

Mitta Mugeraya, a Bhota... seessisuensowere! OD 

Mégling, Dr., his share in : Burneli's Devil 
Worship of the Tuluvas  .......0ccccccccovece vee 1 


Mo-lha is the Mother God in Sikhim ......... 
months, dates of the Saka Era in solar, 
131ff.; dates of the Saka Era in lunar, 
113ff. ;— interecalary and expunged, for the 
Senied Saka years 1 to 2105, 1044f. :— Bur- 
mese method of reckoning the days of the. 140 


Mudader = Kala Bhairava ......sccsscscoceesoseees 186 
Mudadéya, the Bhaita, mentioned .... . 193 
Mudadéye = Mudader.. sa. - 190 
Mudata&ya, the Bhata, eationed < . 189 
Mudathéye = Mudadér  ..........ccscssees - 189 


Mulaténtra Laima, a Lamaic god ...........00. 76 


Mdlraj, as a prisoner... vussavese.! F2 
Mundipéditaya, a form of Kilabbairara 94: 
the Bhata, his acts.. soocee 94 
Murray, his dealings with Rafjtt ‘Siagh seats 62 
Mutti Strda,a hero of the Koti- eaeree 
Legend... di debuae peNicenouevesseccsedeseudsecese O74: 
Muttima == ‘Martaban sen vue ebiedss covecsccccacessces 100 


Myang-ban, @ Lamaic god .......cccsssseccocee see 74 
mystic syllables in Sikhim, some, explained’: 212 


N agapuriyé -tapi-gachchha = P&révachandra- 
sdri-gachchha ... shige abate 
nakshatras, the Setronomieal peaiion in the 
Vedic period discussed, 240ff.: their arrange- 
ment with the Krittikis as the vernal 
equinox is an Indian invention .........s0s.0 
man-g6, ceremony of, described ............00e006 202 
Nam-tel, the servant of Khen-pa ..,.......0000 
N&naka-gachehha, origin of the ..........,.c00ees 
Nang-lha, the House Demon of Sikhim, 
described....... 199 ff. 
Narakas, list of all the auiety: ioted.. sesinnceeawer 109 
Narapatijayasira of Pagan ... sauaciberecees a: 
Narapatisitba = N arapatijayasipaa:. ee 
Nérdyana, as Creator... 15 
Narfiyana Rangoéjf, a ato of ‘ghe Kéti-Chan- 
Naya Legend., ....recescosssever covers . 30£., 85 
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Nau Nih4l Singh, his wedding described...... 65 
néma, a form of Bhita worship, 6:— = 

MUYAME oo ccerccvecec 3 . 7,10 
Neireitye, a ihe of a mount “of the Compaen: 15 
Nirmfnakaya Mahdvajra-dhara, incarnation 

of Sékya Muni ( Lamaic ).......c..ccecesseeee cee 73 
Nirmanakaya Kapala, a Lamaic god ............. 76 
Nirukta of Yaska, notes on the ...... 
Nor-lha, the left-armpit god, in Sikhim ...... 7, 
Nyan, malignant demon of Sikhim ..... 
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offerings, blood, origin Of.....+-sssse...s00 ese. e eee 
oil, ceremony of bathing im ... ..0.seccecseserseeees 
om, ah, hum, Lamaic sacred words, detail 

OF vcdeisg ses esuaies uraseswaises savecanceaueetenseneraas” “LO 
om-swa-ti, the ceremony of, in Sikhim, de- 

scribed ........ .». 202ff. 
ornaments in Indian. "Rhetoric, O65E. : 

which scare spirits......... __ 384f. 
orphan, career of an, in . folktales Siveeevesiiewce. 75 


~ 


Padmikara-bhatta, a writer on Rhetoric...... 206 

Paiyya Baidya, a hero of the Deyibaidi 
Legend, 22ff.; of the Kéti-Channayya 
Legend. 42 : — the husband of Kinni Daru. 43 

palm-leaves, method of preparing for writing, 
30f.: — writing on, described, 85: — mode 


of writing on, 97: — are spirit-scarers ...... 383 
Palaungs, a Burmese tribe, note on «..-.-ee0.+ 195 
Pali, not the old oe of Buddhism in 

PUN sos seciststvasehoesicss see ceesaeceeree see 253 
Pal-zang, a ‘Tamaie eed siekieeseesbesssinetese: 00 
Paiichalinga, a god...........00 See skeswene ceaens 98 
Paticharinéa Brahmana, a passage in the, 

used to test the date of the Rig Véda...... 156f. 


Panjarli = Pafijurli, the Bhita, 20: — origin 
of the Bhfita, 22: — Legend of the Bhata...20ff. 
Paiije, a plain celebrated in the Kéti-Chan- 
nayya Legend, 41ff., 45, 86ff.: Chan- 
nayya’s quarrel with the people of............ 87 
Paiiji Gujjare, king of the pigs, a Bhita...... 21 
Pafiji K&li, queen of the pigs, a Bhita.......... 21 
Pafijurli, a Bhata in the form of a pig, 5:— a 
god-created Bhata, 5:— introduced into an 
incantation, 8ff. ; his image, 10 :— a 
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bably confirmed .. nec taswacnes GOD 
Paramééri of Puréla, a ie eedieeas esd vesooeessensses 19 
Paramégvara in afolktale........ccccccccssssessoeee 78 
parissad, asa test Skr. word in Burmese ...... 166 
Parmfile Ballfil, a hero of the Deyibaidi 

Legend ... a «22M. 
Parévandtha, Hela on an s hecwbed stains of... 183 


Part&b Singh, son of Shér Singh, murdered.. 70 
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Parvati protects the children of the king and 


queen of the pigs ........ essen seckasesseee, ee 


pattdvalts of the Jains, a ‘list of pes 
170: — Afichala-gachchha described, 
174ff. : —of the Géyaraksha-s&kh&, a note 
on the, 179: — of the Pérévachandra- 
gachchha described, 181f. : — of the Tapé- 
. gachchha described, 179: — of the Vijayé- 
nanda-sdri-gachchha described, 179f.: — of 
the Vijayas&kh& described, 180: — of the 
Vimala-gachchha described  .......00.s0+0e.0. IB0E. 
Patidvalt-sdréddhdra, a note on the........... 179 
Pathikond&ye, a Bhitta.........cccccccsssscrerccccee 16 


pearls for alms ........ sooeee 168 
Pegu, literature in, in the 15th Century seesee 100f. 
Pemba = Saturn in Sikbim  ..........0ccsseeeee 202 
periphrasis analysed .........sec.ercssssesersesceee - 288 
Péshoré Singh, his doings ..........000. 71 
péyi = bhdia = an sain wed of “South 
India.., ».. sees. 7 
Pho -lha, an raneatral ae in . Sikhim a . 197 


Pho-o, a ahora kind of Lima in 
Sikhim .. seiapecdtnenceseenens ssses: 206 
pigs, king of thes sees cocesscceee 86 
Pilich&mundi, the Bhata, the gots of. se seeandace 95 
Pilichavandi, a Bhita . seca 799 
plants, as guardian srs sus aseceseseccsesiesosss OOS 


poetical fancy, defined.......... errr (se 
pole-star, the part played by its position in 
testing the age of the Rig Véda, 157ff.:— 
in the Vedic ‘sis was a Draconis (circ. 
2800 B. C.) .. re se siveseaee’ LOO 
pombada, a priest of the Bhota seorehi peers: 
1f.:— as actur in a Bhota incantation, 8; 
acting as, allusion to, in a legend, 93f.: — 
also the name of a caste ..... auvecenes Bisideaees 10 
Portuguese names in India............-..sessese0. 76. 
possession by a demon, described, 8ff. :— by 
Bhaitas, 92f., 99: — oe 11 ; mode 
of transferring ......... - 8 
Poyyedar of Kanwanddrss a hens of ‘tie Toda. 
kinfra Legend ............ Sstaseuce VOL: 
Praékrits, their value in ees ‘the root 
mentioned in the Dhdtupdtha..........0+0 weer QOL 
Praénéttara-éata = Sdmdchdrt-éatakam ...... 
Prinsep, his connection with Rafijit Singh ... 68 
puns im Indian Rhetoric ........cscscssssscssseceee 346 
purgatory in Sikhim Lamaism .........ec0-0+00. 208 
pirnimdnta dates (Saka Era) ..........00...122, 130f 
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ee a writer on Indian Rhe- 
COTIC 2.00 csee0 woos 216 

R&ja Rasild, a version ot his story i in 4s 
North-West Provinces.. »» 83n. 

R&mAdhipati, a description of he reign. ess saves 008. 


Ramajtiia, derivation of ......... ee 
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100 
Rémafinadésa, described, 100: ihe pesulenes 
in the] 5th Century A. D., 255 : — the Seven 


Kings of .. ove sen oes cen seccee DOUE- 
Rémanya =s Ramaiiiia .. - 100 
Raimdyana, place of shied in Tadian Lita, 

53f.:— Dr. Jacobi on the... .cc.cercccessecscecss 53 


RaSjit Singh, his birth, 60: gets permanent 
possession of Laéhér, 60: his interview with 
the Governor-General, 62f. : — details of his 
keeping of the Holi festival, 63 : his death, 
68 :— his superstition, 63f.; medicines ad- 
ministered to . suias coe §666 
Ratthasira, the great ‘Barmess epic nasks sso'es 
Ravivardhana-gani, author of the Patidvalt- 
sdréddhdra .. ; ww. 179 
religion, anoestor-morsbip, the rudimentary 
form of........ sdaweses 
Rhetoric in ‘india: ass no yhend: ‘book: ‘215: — 
index of terms used in Indian, 348ff. :— 
figures of, various, analysed, 278ff. :— orna- 
- ments of sense in Indian, 30dff.; verbal 
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Ornaments in Indian .........cecsecsesceeees oe OSM. 
rhyme, Indian, defined .......0..sessccscesscrsssecee 260 
rice is a spirit-scurer ... wa. 383 
riddles in folktales... .. 41f 


Rig Véda, Date of the, 154 ff. : solnead’ in athe 
second half of the period 4500-2500 B. C., 
157:— part played by the ancient vidwa 
of the position of the heavenly bodies in 
ascertaining the date of the, 155:— same 
views as to the position of the heavenl y 
bodies found in other Vedic works, 155 :— 
a note on Prof. Tilak’s view of the age of 
the Rig Véda, 158 :— age of the, some notes 
by Prof. Bihler, 239ff.:— notes on M. 
Brunnhofer’s works relating to the, 362f. : 
— notes on M. Colinet’s works relating 
to the, 363 :— notes on M. Hirzel’s works 
on the, 362 :— Hymns of the, notes on Max 
Miiller’s 2nd Ed., 353:— notes on Dr. 
Peterson’s Ed. of parts of the, 353f. :— 
M. Regnaud on, notes on, 365ff. :— remarks 
on Regnaud’s theory of the, 111f. :— notes 
on Prof. Weber on Vedic Ritual, 363: — 
notes on a native Ed. of the, 353 :— notes 
on translations of the, 111; notes on 
Griffith’s translation of the Hymns, 354; 
notes on M. Henry’s translation of the 
Hymns of the .. sateen secsuetasmaeee 

Rishi, as a test Skr. ced i in -Barmesé Siseweees 166 

roots, practical suggestions for een the 
search for Skr. ..... - 254 

Rukku Ballal, a hero of: fis ‘boar hunt: in rine 
Koti-Channayya Legend, 86f. ; his share in 
the great battle, 88ff. :— murders the potter 
PadA&mpu ieccoccesccreeecveverccsces see soecnacesserces 89 
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Sab-dak = Sa-dag... . 201 
Sa-dag, the earth-owner eo demon ‘of Sikhim.. - 199 


Sa-dak-po == Sa-dag ......sesccsccesssscccccsccsceees OL 
Sadasiva Raya of Vijayanagare, ites coins 
of, described ......... Siespiaseasieeg. 120 
sa-gd, the ceremony of, in 1 Sikhim dauseaeesacgaee 201 
sdhilya = bhanddrd .. iebiaseianneedennteses 10 
Saka Era, dates of thes sesnseeusee naan _113¢f. 
Sakkaraj Era, notes on the, 256 :— = = Sakardj 
= Saka Era of India, 256 :— may be of 
Chinese origin, 256 :— sometimes reckoned 
from Monday, 14th March 78 A. D. 
(Indian), 256 :— dates from 638 A. D....... 256 
Sakra, as a test Skr. word in Burmese......... 166 
Sakya-Muni, as a Lamaic god ........ 73 
Sdmdchdrt-éatakam described, 1692. Hist of 
authors and dates quoted in......... - 1708. 
Sdmavéda, notes on current works on eh: A BT7I1E. 
Samayasundara-gani, author of the Sdmd- 
chari-éatakam .. ... 169 


pee bee Santikthréda-prasara, a ore 
MAIC FON 22. ...e0e reece Siidswetespecipece- 08 


samuddard, as a teat Skr. word i in Barnes: 166. 
sdna = sthina = Bhita temple .......ceccee 5, 7 
Saénada-néma = Illéchchida-néma ..........000 10 
Sank, a forest famous in the ee 
Legend _....... Crccceceeevecccecesecs 40 
" Sanka = Sank, the forests: on . 86 
Sankaru Baidyati, a harouia: ‘of the ‘Kéla- 
bhairava Bhata Legend .. .. 187ff. 
Sankésvara-gachchha, onan of ihe: savecensedes, CO 
Sanskrit, its debt to the vernaculars, 
110 :— the old language of Buddhism in 
Burma, 258:— translation into Burmese, 
101 ;— words in Burmese ..............- 165ff., 168 
Santals, the migration of the ...........ccsesse-«. LOSE. 


Sérukéla sein a hero of the Jumédi 
Legend .. 19 
Séra.jumédi, ry “Bhata, dnteodueed ate an in- 
cantation, 8ff.: his image, 10: the Bhata, 
Legend of . sieieel »»- L83ff. 
Sa- ‘uelvigagt 0: athe sitendant of Ola Mother 
Khoénma .....,...... eh asibenis 
sattud, as a test Skr. words in Barnes ssehetes 
Saéyina Baidya, a hero of the Deyibaidi 
Legend, 22ff.:— rescues Deyibaidi in the 
forest, 22; reckons Deyibaidi as his sister, 
23; takes charge of K6ti and Channayya, 
29; gives advice to K6ti and Channayya, 
37; uncle to Kinni Darn, 43: — his share 
in the great boar-hunt ......0s. ccoeene Blt. 
Sayina Baidyati, mother of KAntanna i in ithe 
Kéti-Channayya Legend .. sewevacseee: col 
Selungs, a note on the lansuaee of die. ses ccoeee 195 
Shah Shuj&‘a, the determination taken to set 


up. eee © 008 Ses coe FOC bes eee ese oes 
Shan Tanguages: noise OM. Jsssisavetecve ses 
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Shanars, Bhdta worship of the .......0. 4 
shuving, a ceremony of, described, 191f.; 
ceremony of, a king .. . 97. 
She, the dikesuespesduains) dane of Sikhim. 204 
Shér Singh, his ae. of supreme 
POWEY coe sccceecccccece sMacesctteasesese: (00 
Shin Soba of Paice a cotay OWscricisdasedcusenceass Ul 
Shinsdbdmyéd, in Rangoon ......-.0.00. - 102 
Siddamarda ee son of Sankara Bai- 
GVAUL Woes sdeuied socceavecuivecstvcoeveseues .. L87ff. 
Sikhs, rise of the: 58 :— ther first appearance 
as a military power, 9: — their rising 
against Ahmad Shah, 59:— wars of the, 
account of, lost by Sir Herbert Edwardes, 
71: — a summary account of their Gards, 
57f. : — medicine among the Sikhs...... ..... 69 
Sild-stone == inscribed stone ......ssssserevceeces 
Silavaréa, the great Burmese epic poet 
silk, names of various kinds of ............s0000. 98 
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simile defined ...... sis asvave¥encts DOOM. 
S‘inbydyin, a title of Rambdhipati, 102 : 
= Sétagajapati ......... sagiyetes ae 102 
Sinhésvara, a Lamaic soddentics sisesieess, (2 
Siripavaramabdhammerdjédhirij, a 2 title of 
RamAadhipati  .......seeee Sisedugsaceséa LOD 
Sittisvari, a Bhata.. secsvetevscoven’. La 


Sdhan L&l Sari, athens oe ane. ‘Umdatu’ t- 


tawdrtkh, 57: — was a vakil at the Court 

of Rafijit Singh, 57 :— his death ........... 72 
Soma, Prof. Hillebrandt on, notes on ..... esse O64 
Sémandtha, a god, 98; a God ..c.ssccccrccsesoeeee 193 
son, only, adventures of an, in folktales ......81ff. 
soul, extracting the, in Sikhim ..........s.se+se 206 
spells restore to life .......cseerceseecsesee ss 82 


ape: were first the souls of the dead, 338; 

= bhtits, 333; were all originally spirits 
of men, 377: — are mortal, 377; were all 
originally mortal, 377: — cause disease, 
3774f.:— fear of, due to belief in their 
power to cause disease, 377ff.; have to be 
appeased by offeringe, 338:— of the dead, 
man-eaters as, 338:— guardian, 336ff.; 
were at first dead ancestors, 33/7: — 
animals as guardian, 338: — guardian, 
plants as, 338: — unfriendly, fear of, in- 


creased by belief in guardian... sossee DOL 
spirit-scarers, 382ff.; animals, 338 ; lant we 308 
Srdhe = &rdhf.. eae sisaeceedees Soe 
Sri Sinha Pandita, a ne Tamale ie jesssee. 70 
Srog-lha, the Life-god, in Sikhim ........+...+ . 197 
sthdna, a Bhota temple «.....scsccosescsecsecssvee = OD 
Sthavira Dang-ma, a Lamaic god .. eT ee i 


step-mother, evil doings of a, in folktales ~. 160ff. 
stone, used to indicate a Bhata, case of, 47 : — 
used to represent BhOtas ..-..seececcreee vere 
Subraya, a god... sieveiwacse sosmeonevees easels -9S 
subterranean palace: in 1 folktales ssedeawessssasskOUt, 
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Suchét Singh, his doings on Dalip Singh’s 

accession, 70: — reviews the Sikh cavalry. 65 
Sundéparanta identified as Aparantaka ......... 103 
Suvannabhdmi, notes on the name, 222ff.: — 

in the Kaly&ni Inscriptions is Ramaidiiadésa, 

224: — is according to the Burmese Thatén. 224 
Svami Baidyati = probably Saéyina Baidyati, 

36: — 1s cook to Koti and Channayya...... 48 
symbol, of feels 88: — secret trade, in 

South India.. saceeianbees seeeeeate:- COR 
sympathetic mags in ” Sikhim diear in ee 

figure of deceased made after death .. . 212 
Taikkul&, the ruins of, described .........s00. 255 
Taittirtya Brdhmana, a passage of the, used 

in testing date of the Rig Véda ............... L55f. 
Taittirtya Samhitd, notes on current works 

on the ...... gc: wieOoewdeaescasiaastscecsess OC UE: 
Takkula — TaikkulA .. ‘es seysewseeyses 
tambila, the family warskin of Bhotas 
Tandu, name of a dog in the ee 

Legend. ... ses see edeeseseoceens 
tantri = Tulu Brahman és 
Taungthd, a race in Barua. dad Secenaunecseers 
teacher, veneration for the, aS women 
Téj Singh, R&ja, his doings... sowitenieapeaee “Ge 
Thatén, a note on, 100:— ect usred by 

Andrat‘izd, 257f. :— = Suvannabhdmi... 
Theatre, History of the Indian, noted. ...esa+. ‘ose. 
Thetkayit = Sukkaraj ..........00...se0e 256 
Thig-po-ling, a Lamaic god .........ssccsccssseecee 74 
Ththaba, King of Ava, 101: — Sihasfra 
thread, the sacred, is a spirit-scarer .........+0 
Tilak, Prof., a note on his view of the age of 

the Rig-Véda .......evere oe see 
Timmantikari of Tibéra, a “i eso: “of “the 

Kodamanatéya Legend .....csccccesssscoseecee 9 
Timmappa, a god . seve sestanenesoneds 
tiruvayana = the altar of Bhata temple sens 10 
Todakinfra, the Bhata, his acts, 96ff. :— origin 

of the name. isigu cheeeoseunebisaveeveut ccestsces: “OO 
tonsure, the grcmony of, desoribed besides: OL 
trade signs in South India ..........0ccccce-..00e 51 
Traders’ slang in South India ..........0.ceseeees 40ff. 
tricks of women, a variant of the tale......... 
Tsi-pa, Astrologer-Liama in Sikhim ...... ...00 
tulasf is a spirit-scarer .........0. coe 383 
Tuluvas,description of the, SE. — devil-danccrs 

among the, plates of . soccesccscvcccccovees Lffe 
twelve years, sleep for, by fain case of, in 

Folktales ......scccseees ese'sovcesese’ses 79 
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Ullatti, asa Bhita, 99 : — of Ammantfr, a hero 


of the Todakinira Legend ........ - 99 
‘Umdatu't-Tawdritkh, notice of es B7ff. : — 
its value for Paiij&b History . iegaaeuses: 07 


Upadési-Marda Baidya = Siddamarda ‘Baidya 188 


vadidavdra = Friday ......... --. L67f. 
Vajra, incarnation of, Lamaic............cccce.. 73d 
Vajrapfni, as a Lamaic god.......ssccccsssescsoeee 70 
Vajrasattva, a Lamaie god .........scccsscsessrese 73 
Valmiki, discussed, 54ff.: date of ............... 552. 
Varadésvara, a he seeas 185 
Vardésvar,a god . adsesapihosiacseeaes, OO 
Varune, a king of a pont of the Compass ... 15 
Vayavaye, a king of a point of the Compass... 15 
Véda, works on the, notes on current......... 352ff. 
Veddugas, notes on current works on the ...353ff. 
Vedic Concordanee, note on the prospects of 

a, 374: — rites, some instituted before 2000 
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B. C.. ieeateenaes 245 
Véikapati | Raya 0 ot Vijayanagar, a coin of, 

described .. sae 26 
Ventura, his” service ai Rasjit Singh 

alluded to.... scdeuisgetscouesanetas veces ss 64 


Verkadi, a Bhota . - Jevishbececsaes: 99 
Vignes, his doings with Rafijtt Siagh een 64 


VignGSvara, & Od ......ceeccccscccecceree ccc ccesee see | 189 
vijayd, a name for hemp in Skr. .......se.0e0ee 260 
Virabhadra, a god... deeb beseeauuecdsquties 16 


yaaa: de Milloué’s ‘heoiy of the myth 
OL Sideiasviedeeiessets » 142 
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Wade, his dealings with sic aes soosecces OLFF. 
Wagard, his dynasty ... sidsewebonsee - 102 
water-spilling, a gaperstition about se . 193 


Whitney, his views on the Dhdtupdtha, 
141: his views of the Hindu Granmar- 
lans, 143: bis strictures on European 
opponents of his theory of Skr. rvots, 
141f.:—-a memorial notice of the late 
Prof. Dwight ... sevseissaveasadieuss Zool: 

wife, suspected, in : folktales, 340ff.: — sub- 
stitution of maid for a, 343: — — of 
praising a, in folktales ... advswababecucsees “O40 

Win = Vignes .......... aes 64 

words, the nature of, a lecture m i the “Bhi. 
shana-kaumuds, 217ff.:— modes of ex- 
pressing the meaning of, 219: — the uses 
of, 219: — functions and powers, 219 : —the 
proper power of, 219 ; suggested power of, 
explained, 221; the metaphorical power of, 
219f. ; modes of giving, metaphorical power 
through simple motive, 220f.; modes of giv- 
ing metaphorical power to, through quali- 
fied motive, 221; power of, through motive, 
219f. :— conventional acceptation of ...... 2198. 


Yab-dad, Black Father Devil, in Sikhim ...... 198 
Yajtiaparibhdshdstira, notes on works onthe.. 371 
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Yajurvéda, notes on current works on the... 
Yama, notes on M. Ehni’s works Ss 

to .. saascanes a .. .oOof. 
Yame, : a ing of a point of thie Compaaa- seces 15 
Yaw, a Burmese tribe, note ON .....c.ccccsceesee 195 
YAzidarit of Pegu, 101 :— = Rajadhiraja .. 101 
years, current, dates of the Saka Era in, 


127ff.: — fee dates of Saka Era 
mM ... 113ff., 131ff. 
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370ff. | Yona, Shan country about omnes on 


mé)... . 103 
Yul-iha, the Birthplace godin in nSikhim, 197: — 
the, detailed . (Senet eatceusucs vee LOSE. 


Zend Avesta, notes on translations of the..... lll 
Zhang-lha is the Uterine god in Sikhim ...... 197 
zhi-dadk demons of Sikhim, explained ........ 198£. 
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